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PREFACE

THE Manual of Epictetus is well, known, but

the Discourses have been less widely read than they
deserve to be, and it is hoped that this translation

may bring them some new readers. It is based on the

text edited by Dr. H. Schenkl (Teubner, 1894), an(^

the chief divergences from the text are mentioned
in the notes. I am much indebted to this book and
to the monumental edition of Schweighaeuser (1799),
as well as to the works of Bonhoffer mentioned
on p. 10.

It must be remembered that the Discourses as we
have them are notes taken by Arrian of the lectures

of his master, and therefore have not the finished

form of a work of literary art. It is hoped that the

running summary printed beside the text may
enable the reader to follow, the argument more

easily. The style of the Discourses is colloquial and
a large part is in the form of dialogue. Where the

speaker is not Epictetus the words are printed
within commas, so as to indicate the change of

person. In a few places words have been added to

complete the sense. These are put within square
brackets.

I wish to thank those who have helped me, and

especially my old Head Master and friend of forty

years, Dr. Edwin Abbott, at whqse suggestion this

translation was undertaken, and to whom I owe
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much, on this and many other occasions, and my
colleague Mr. Edwyn Bevan, who has been kind

enough to read the proofs, and has made many
valuable suggestions. If I have failed, the fault

is not theirs. Other friends have advised me on

particular points and given me their encouragement
on my way. I wish to thank them, and also the

staff of the Press for the trouble they have taken

in printing this book at a difficult time.

When the doctrine that
'

might is right
'
is being

once more asserted by the armed forces of absolutism

it may not be inopportune to recall to men's minds
the words of one who preached unceasingly the

supremacy and independence of the spirit of man.

P. E. MATHESON.
NEW COLLEGE.
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INTRODUCTION

EPICTETUS AND HIS AGE

THE new life given to the study of Rome and her insti-

tutions under the early Empire has served to dispel many
false notions. It is fully realized now that the pagan

world in the first century was not bankrupt in institutions

or ideas. The Roman Republic, noble as its achieve-

ments had been in its best age, had not said the last word

in the development of Roman Law and institutions ; the

work of 'the great jurists, the Romanization of the Empire

by means of new centres of free municipal life, the organi-

zation for defence and government of the Graeco-Roman

world which preserved it against barbarian forces, until

the inheritance of Rome could be passed on to the nations

of modern Europe all this positive achievement is seen

to compensate in some measure for the loss of an indepen-

dent Senate and the disappearance of the simple life of

old Rome. So also in the spiritual world : the state

religion of Rome, it is true, had become a pompous

mockery, but that does not mean that Rome had nothing

to live by, no theory of living. It is against reason to

suppose that the great work of law and government
which Rome accomplished between Augustus and Diocle-

tian had no counterpart in the inner life of its subjects.

The history of the Empire is unintelligible without some
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study of the mingled influences which came from the

traditional discipline of family education, and from the

penetration of the Roman world by Greek philosophy.

Happily these influences are now in no danger of being

overlooked. The works of M. Martha, Mr. Glover, and

Dr. Wendland, and the studies of Sir Samuel Dill on

the Empire, not to speak of the imaginative presentment
of the conflict of ideas in Roman society in Marius the

Epicurean, to name only a few writers, have helped us to

realize more adequately the moving forces of the world

in which Christianity arose, and the continuity, as well

as the contrast, of the new world with the old. In this

record of the inner life of Rome Stoicism holds a large

place. Its doctrines find literary expression in many
forms : but no utterance is perhaps so forcible or so

instructive as this of Epictetus. Seneca, as Professor

Pelham has pointed out, is rather a cultivated man of the

world than a teacher whose heart is in his mission;

Marcus Aurelius rises to nobler heights and his position

that of the philosopher with greatness thrust upon him

gives a peculiar note of pathos to his writing. But

Epictetus's influence comes closer to the bosom of the

common man and is also more illustrative of the age.

We see the preacher at his business : here is no work of

literary art, but a plain report of the day-to-day discourses

to which young Romans listened, and which gripped

their attention by the pungent irony and the masterful

directness with which the new scale of values is enforced.

It is not the monologue of reflection, but a series of

dramatic scenes in which preacher and listener and this
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or that third person play their parts, in a perpetual

dialectic. If at times the discussion seems to become

abstract and remote, we are brought into the real world

again by some suggestive touch of contemporary life, of

the court or the magistrate, or the public games, or the

actual lecture-room, where all this dialogue is going on.

It is a striking testimony to the wide range of Stoic

influence that it should have found its highest expression

, in a Roman Emperor and a Greek slave, both finding

common ground in the Stoic doctrine and the language

of the later Greek world. That the slave's sermons

should have been preserved by a high Roman official is

a proof that the great administrators of the Empire had

turned to good purpose the teaching of Hellenism.

Who and what was this Greek slave ? Like many of the

greatest he is almost unknown except in his writings.

From the scattered statements which have been collected

from writers of the second and later centuries, based

largely on his own writings, we learn that he was slave

to one Epaphroditus, a freedman of Nero, that he came

from Hierapolis in Phrygia, and that he was lame. His

master seems to have allowed him to attend the lectures

of the Stoic Musonius Rufus and ultimately to obtain

his freedom. He lived a life of bare simplicity, and

taught philosophy in Rome, but on the expulsion of

philosophers from Rome and Italy byDomitian in A. D. 89
he went and taught at Nicopolis in Epirus, the Greek

city founded by Augustus to commemorate the victory

of Actium. There his lectures were attended by many
students from Italy and the Greek East. The Discourses
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show us how the sophist's lecture had passed into the

sermon of the popular preacher, and from his Discourses

we can construct some picture of the scene in his lecture^

room. Sometimes the master would read his own^ dis-

courses to his pupils, sometimes he would comment on

the Stoic texts, or would listen to his pupils' essays
1 and

criticize them in class. The teaching would one day

take the form of a dialogue, in which both master and

pupil joined, or in which Epictetus himself would play

both parts, supplying question and answer, in rapid

interchange. Now and again some person of fashion or

importance, landing at the port, would look into the

lecture-room.to hear what the master had to say, thinking

to pick up in a casual visit the lessons of a lifetime, and

would as often as not receive the snub he deserved.

There was plenty of diversity among the audience.;

there were serious students and frivolous young dandies
;

earnest young Stoics, whose main interest was in specula-

tion, and men of the world like Arrian, who were taking

a course of philosophy as a preparation for the higher

service of the State.

We are told that Epictetus was on intimate terms with

Hadrian, but whether they met at Nicopolis or Athens

is not known. According to Suidas he lived into the

reign of Marcus' Aurelius (accession 161 A. D.) but as he

left Italy in 89 and must have then been already known

1 The precise meaning of avayiyvoHfiteiv in .Epictetus~has_,.been

much discussed. It seems sometimes to mean reading out a Stoic

text, sometimes the reading of a pupil's .essay;. See Bruns' de

Schola Epicteti, Kiel, 1897.
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as a teacher it is very unlikely that he lived much beyond

the accession of Antoninus Pius (138). He wrote nothing

so far as we know, and we owe the preservation of his

Discourses and the compilation of the Manual to one of

his most devoted pupils, who also became a distinguished

Roman official. This man, Flavius Arrianus,
2 of Nico-

media in Bithynia, attended Epictetus's lectures at

Nicopolis as a young man, and took notes of them ;
later

he attracted -the notice of Hadrian and became consul

in 130 and legate of Cappadocia in 131. The history

of the publication of the Discourses is given in Arrian's

touching preface. The precise extent of the Discourses

is uncertain. Photius says that there were eight books of

discourses (Starpt^at) and twelve of colloquies (6/xtAiai),

and Gellius xix. 2, refers to the 5th book of the SiaA.eeis,

but this last is probably a variant for Starpt/3at. Schenkl

thinks that there were eight books of discourses (Siarpi/Jat )

and four of
c

colloquies
'

(6/x,iAu), but this must remain

doubtful. The ' Handbook '
or

' Manual '

(eyxeiptStoi/),

which is a condensed selection of Epictetus's sayings, also

made by Arrian, is in itself evidence that the present

collection of the Discourses is incomplete, for it contains

sayings which are not to be found in them. Stobaeus also

(a lexicographer of the fifth or sixth century) quotes (see

fragments 13 16 of Epictetus) sayings from Epictetus's

'Commentaries' (aTro/xv^/xoi/evfiaTa)which Schenkl believes

to be distinct from Arrian's records of him. His works

were widely read and admired, and after being quoted

against the Christians as the noblest utterances of pagan
2 See Pelham's Essays on Roman History, pp. 212 ff.
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philosophy were later so far adopted by Christian writers

that the Manual became a popular work of edification

and was re-edited in a Christian form. Both the pagan
and the Christian revered him as a master. Lucian tells

us (adv. indoct. 13) that a man gave 3,000 drachmae for

Epictetus's earthenware lamp in the hope that it would

light him on to attain the wisdom of that wondrous old

man
;
and Fabricius has a story of uncertain origin that

k

Augustine prayed that Epictetus might attain to eternal

life.

EPICTETUS AND STOICISM

This is not the place to trace the history of Stoic ideas

or to give a complete account of Stoic doctrine. Happily

the greater part of Epictetus's Discourses can be followed

without any detailed knowledge of Stoicism. For a fuller

study readers should consult Mr. Edwyn Bevan's Stoics

and Sceptics, or the other works on Stoicism mentioned

in the list given on p . 10. It is sufficient here to say some-

thing on the relation of Epictetus to his predecessors and

to his contemporaries, and then to give a short account

of the technical terms of his psychology and ethics.

The earlier history of the school is associated with a few

great names : Zeno, of Citium in Cyprus, its founder
;

Cleanthes, strong in character rather than in intellect,

whose noble hymn to Zeus is perhaps the best-known

Stoic utterance; Chrysippus, who expanded and formu-

lated the Stoic doctrines. . All these are referred to in

Epictetus's Discourses. In Stoicism as it influenced
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Roman society other great men bore a large part :

Panaetius, who, as the friend of Scipio and his circle, made

Stoicism familiar at Rome, and still more Posidonius,

whose versatile genius illuminated many fields and gave

a wider scope to the Stoic doctrine until it threatened

to lose its distinctive colour and become merged in the

common stock, in that fusion of Platonic and Stoic teach-

ing which we find represented in the .pages of Plutarch.

But with these later developments Epictetus had little to

do
; though he belongs to the first century of the Empire

he is a Stoic of the old school as Bonhoffer has conclusively

shown
;
and it is therefore not necessary to say anything

here of the modified Stoicism for which Posidonius more

than any one man seems to have been responsible. A few

words on the earlier stage of Stoic doctrine must suffice as

an introduction to Epictetus's own teaching.

Stoicism was an attempt to simplify the problems of

existence and of conduct by a bold assertion of the unity

of the world on the one hand, and of the unity of man's

soul on the other. The universe is an ordered whole, in

constant movement, but moving in a rational order ; it

is material, but there are gradations in the elements of

which it is composed ; the whole may be regarded at once

as governed by God, and identical with God. God is. on

the one hand, the purest form of matter fire or spirit
3

on the other, the highest expression of reason (Aoyos).

Similarly man's being is one : he must not be regarded

as a composite creature with a rational part distinct from

an irrational; he is a rational creature, his Governing
3

Trj/eujua,
'

air-current ', as some translate it.

546-241 B
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Principle (^yeftovtKov) is reason, a fragment of the divine.

The Universe (KOCT/XOS), the source of things, is in periodic

process, and at the end of each period is consumed in

a conflagration, from which the process of things recom-

mences. Fire once more passes into vapour and moisture,

and out of these are generated the earth, air, and water,

out of which the world is built up, the air and fire being

the active elements or force, and earth and water the
\<

passive or matter.

At first sight the whole Stoic position might seem

doomed to hopeless materialism, but it is saved from this

by its bold assertion of (i) the dynamic power of reason

in the world, and (2) the independence of the human will.

The rational will of man has power to recognize the

rational order of the world and to adopt it as his own.

By the exercise of his own powers, the authority which

reason gives him, he is able to control his own inner life

and to accept events as the outcome of God's will, and by
this attitude to attain to perfect freedom. He achieves this

consummation, in which tranquillity and independence
are- to be found, by the exercise of his faculties- by the

right use of experience, whether the outward experience

of events or the inward experience of the mind. Stress

is constantly laid, as will be seen in these pages, on reason,

discourse, logical training, mental discipline ;
but at the

back of all is a conviction that man is in some sense

immediately conscious of the divine order of the world,

and it is this which gives to Stoic doctrine the fervour of

a religious faith. .

Its admission that man's soul, even God Himself, is
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material, that there is no ultimate line to be drawn

between body and spirit, exposes Stoicism to perpetual

contradiction ; it is the price paid for securing that

unity which gave to Stoicism its driving power, and

which appealed so strongly to the Roman mind, interested

in the marshalling of disciplined forces on a large scale

and in the wide application of ordered laws.

The main interest of Stoicism was in conduct : its chief

contribution in this field was the assertion that the highest

good lies in conformity with nature or reason : this alone

has absolute value, all other things are
'
indifferent

'

(dSta<opa). The only good things (dya#a) of absolute

value are those which lie within the control of man's will,

which belong to his inner life. To these alone he must

direct his will if he is to find freedom from fear and desire,

the peace of mind which is the Stoic ideal. But being in

the every-day world of action the Stoic has to take some

notice of the
'
indifferent

'

things with which the daily

actions of ordinary men are concerned. There is a

difference of value (dta) even among these things.

From the first Zeno distinguished certain things as

c

promoted
'
or '

preferred
' 4

(Trpo^y/^eva) which still have

value for men though they should not be objects of his

desire. They are relatively but not absolutely indifferent.

He can do without them and their loss does not mean

failure, but he may take them in preference to other

indifferent things.. Such are
'
in the sphere of the soul,

cleverness, skill, intellectual progress, and the like
;
in the

sphere of the body, life, health, strength, good condition,

4
Arnold, -Roman Stoicism, translates

'

things of high degree
'
.

B 2
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completeness of members, beauty ;
in the sphere of

detached things, wealth, repute, gentle birth, and the

like.'
5 But this distinction between Trporj-ypeva which

have value and aTroTrpo^y/xeva which have not, though it

plays a large part in Stoic doctrine, is not mentioned by

Epictetus. We need not believe that he ignored it, but

he is so much interested in insisting on the primary truth

that the sole concern of man is with what lies within the
t

control of his will that, at least in the discourses preserved

to us, he does not call attention to this lesser distinction.

In this, as in some other features of his ethics, he comes

very near to the Cynic position. There is another aspect

of the practical side of Stoicism to which Epictetus gives

much more attention. When the Stoic was asked how

his rational formula of life was to be applied in detail,

he answered that everyday conduct is determined by con-

sideration of what actions are
'

appropriate
'

(K

to a man's circumstances and to the relations

in which he stands to other people. .

True happiness is to be found in rational conduct only ;

pleasure as such has no value. The emotions or feelings

(TrdQrj) fear, desire, pleasure, pain though they are

states of the ruling reason, are not true to man's nature

they are the product of false judgements. The rational

man must keep them in control, or get rid of them by

coming to realize his errors. 6 The young must be trained

5
Diog. Laertc vii. 106 (Bevan's Trans.).

6
It is in regard to the emotions generally that Epictetus comes

most into conflict with the Christian ideal. Sympathy is allow-

able, but only if it does not disturb the soul's serenity. You may
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in the application of judgements if they are to keep in the

right way.

Connected with the Stoic idea of the supremacy of

reason is the paradox, made familiar to us in the criticisms

of Horace and others, that the wise man alone is virtuous

and that there are no degrees in virtue. Epictetus has

too much humanity and humour to adopt this extreme

position. There is, to his mind, a world of difference

between the philosopher and the layman, but the philo-

sopher too must be a man indeed, a man who lives up to

his true nature, and in practice the dividing line between

enlightenment and ignorance cannot be sharply drawn.

It will be seen irom what Epictetus says about moral

progress or proficiency (TrpoKOTrrj) that he regards all

men as having the potential germ of perfection ; the de-

termining factor is a right direction of the will. The

'probationer' (6 TT/OOKOTTTWI/), who is on the right way,

may still be only in the rudimentary stages or he may have

come near to perfection, but in either case his character

has in it the promise of wisdom.

The paradox of Stoicism in regard to conduct is the

antinomy of free-will and necessity. The order of the

world is a necessary order : Zeus, Fate, the rational order

under whatever name the principle of the universe is

described- is fixed and unchangeable. Yet the Stoics are

equally clear that man is master of his fate, in the sense

that his every action on its inner side is his own choice.

sigh with your friend, but your inner being must remain unmoved

(cf. Ench. 16). Similarly pity is viewed witli suspicion, and friend-

ship and affection must be kept within strict limits.
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His true attitude combines self-surrender and indepen-

dence.

Conduct was the supreme interest of Stoicism, but

conduct was not to be isolated from knowledge : only he

who knows his place in the world can live and act in

accordance with nature. This at once gives heightened

value and interest to science. And as reason is the soul

of the worl,d, the handling of the processes of human

reason is an important part of human study. Logic and

grammar, the analysis of expression and discourse, occupy
a large place.

7 This purely intellectual side of Stoicism,

as we shall see, appeals little to Epictetus, and he is often

at pains to point out that its value is only in relation to

life and action and as preparatory to it.

If we turn from the actual teaching of Epictetus and

ask what are the surroundings in which it was delivered,

the moral atmosphere of the world which he addressed,

we find in his discourses many hints of the institutions

and life of the century in which he lived. Foremost and

ominously significant are the references to absolute

monarchy :

' the tyrant
' and his guards are always in the

background, dominating the life of the plain man, a per-

petual menace to the freedom of the individual citizen.

The friendship of the Emperor is the avenue to Roman

society. His frown may mean at any moment exile or

dea^h. His spies are scattered in the city, ready to entrap

7 The Stoics were specially interested in hypothetical and

disjunctive inferences. When Epictetus refers to logical studies

he describes them as consisting in
'

analysis of variable syllogisms,

fallacious premisses and hypothetical propositions' (ii.
21. 17).
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the innocent citizen. The citizen has indeed his oppor-

tunity to exercise his powers, in an ordinary country-town
or a provincial capital (e.g. Corinth, iii. I. 34), or in the

more exciting life of Rome with its noisy ambitions. In

Rome everything is overshadowed by the ambition of

office
;
men's hopes and fears are centred on the dignities

and emoluments of the Senatorial or Equestrian career.

The highest class look forward to the rank of Senator or

Consular, with the prospect of a governorship to follow.

The Equestrian order look forward to rising to one of the

great prefectures. We get glimpses of provincial gover-

nors presiding at public games or festivals, or ruling a

province for their personal profit, and of the 'Corrector'

of free cities 8
visiting the philosopher's lecture-room.

Epictetus speaks of the ' Roman Peace '
established by

the Principate, which gives every man security to travel

by land or sea
(iii. 13.9). To the great lawyers, Masurius

and Cassius, he refers to contrast their subject with the

high laws of God. The philosopher and his school are

in evidence
; apart from the references to his own

teaching there is the vivid picture of his master, Musonius

Rufus (iii. 23. 29-30). Everywhere it is implied that

the young Roman is sent from home to sit at the feet of

public teachers, at Nicopolis or Athens, or elsewhere.

The games especially those of Olympia- are constantly

spoken of and supply Epictetus, as they do St. Paul, with

many of his illustrations
;
and there is' frequent mention

8 An Imperial official who begins to appear in the first century
A. D., coming in to regulate the affairs of cities whichwerenominally
'

free
'

: a sign of the growing centralization.
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of the other public festivals, and of the theatre and its

spectacles. The quieter life of Italy and the provinces

is suggested in many pictures by the way the children

with their games and mud-pies, the professional beggar

with his long hair and ragged cloak, the slave and his

.servitude, the freedman and the price of his enfranchise-

ment. The very smell of Rome reawakens ambition in

the returning exile, who had sworn that he would live

quietly, and! he yields to the overpowering fascination.

Along with these touches, which show an observant and

sympathetic eye, there are glimpses of the fopperies and

vanities and vices of a world where old household pieties

had been undermined and no new religion had yet

replaced the old family discipline. The Jews are

several times mentioned, but we hear nothing of the

other Oriental cults, such as those of Isis and Mithras,

which were coming in with their new emotional appeals,

and a casual reference to
' the Galileans

'
is the only hint

we find of the Christian communities which were now

springing up in the quiet corners of Rome and the Roman

world. On the other hand the ordinary religious obser-

vances of the Graeco-Romanworld sacrifice, consultation

of oracles, worship are assumed as a part of daily life,

but they are raised to a higher plane by the constant

identification of God with reason and by the almost

personal language in which Zeus or God or the spirit of

the world is spoken of, and the exultant note with which

the preacher accepts the decrees of Providence. The

Mysteries are referred to with respect (iii.
21. 13), but it

is not to them that Epictetus looks for strength, nor do
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they supply him with much of his technical language.

To him, it would seem, as to other cultivated Romans,

philosophy rather than religion is the basis of con-

duct
; and in the region of philosophy there are two main

theories of conduct, the Stoic and the Epicurean. That

is why he devotes a large space to analysing and rebutting

the Epicurean doctrine
(ii. 20, iii. 7), which he evidently

regards as the chief rival of Stoicism in the Roman world.

The scepticism of Pyrrho and the doctrine of the New

Academy are indeed referred tOj but Epicurus is the one

teacher whose sayings and arguments are examined at any

length. Epictetus is zealous to combat and overthrow

them by all possible means, for he regards their principle

of life as utterly unsound. The Epicureans who are good
are good in spite of their doctrine : they are nobly incon-

sistent. Though he constantly contrasts the philosopher,

the enlightened or educated man (6 TreTrcuSeu/Aevos) with

the uninstructed layman (6 iStwr^s), the unphilosophic

mind, we feel, as we hear him discourse, that we are not

asked to admire the pedantry of the abstract theorist :

he keeps always close to everyday life and conduct, and

the performance of

the little nameless unrememberecl acts

of daily life is not despised. A wise cheerfulness is to him

a large part of the secret of life. And in the last resort,

when cheerfulness is no longer possible, because the con-

dition of self-respect seems gone, and the rational life is

threatened in its very citadel of the soul, 'the door is

open,' and a man may leave life as quietly as he came into
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it. This *

open door ', which to us seems a weakness in

Stoicism, is only a last resource
;
in a world more happily-

organized than imperial Rome it would be unnecessary,

and even here no man may use it unless he is convinced in

his mind that God has
' sounded the bugle for his retreat '.

Till then he must live his life, he must '

play the game
out'. Like all theories of life the Stoic has its antinomies

to reconcile, and Epictetus is aware of them: the Stoic,

in a sense, is detached and independent, but he is also

a. social being with all sorts of human ties
;
he must be a

student, but he must study only that he may be and do
;

he must be brave, but he must also be cautious; a citizen-

of this humanworld, he must never forget his citizenship
4 which is in heaven '

;
alive to the stern realities of life,

inflexible and immovable in matters of principle, he must,

like Socrates, wear a countenance '
attired with bright- .

ness ', and be a source of cheerfulness and joy to his fellows.

But the radiant face is no gloss upon the surface, it is the

sign of that conformity with God's will which is the test

of the rational man.

Lead me, O Zeus, and lead me Destiny,

Whither your high disposal lids me go.

It is at once his necessity and his deliberate choice.
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PSYCHOLOGY OF EPICTETUS

The psychology of Epictetus can only be pieced

together from his discourses, and its technical terms are

not always strictly used, but its main features are" clear,

and are those of the earlier Stoics. There is no distinction

of a rational and an irrational element in the soul of man.

It is one and indivisible. The characteristic name for

it is
f
the Governing Principle

'

(TO fjyefwviKov).-
It in-

cludes feeling (ir<i6o<s) and perception (ator^crts) as well

as reason (Xoyos) and is identified with the whole spirit

(^v^rj) of man.9 The characteristic feature "n man's

nature is reason (Xoyos) and therefore the Governing

Principle is thought of as rational, but Epictetus with his

strong interest in character often applies to it epithets

which belong rather to whatweshould call the
c
character

'

or
'
will

'
or

'
heart

'
of man, than to reason

' 10 in the

narrower sense.

The senses are but functions of the Governing Principle

(TO riyepoviKov), exercised through separate organs. The

word '

perception
'

or
'
sensation

'

(olcr^o-is) is used

both of perception by the senses and of the inner percep-

tion or self-consciousness (sometimes called crvvaia-Oya-us).

9 TO rjyenovticov is sometimes distinguished from the rest of the

$vxh> but on the whole must be regarded as coextensive with it.

10 Other phrases used sometimes to express the whole being
of man, sometimes one aspect only, are : Siavoia (understanding),

which is the rational element in man ; irpoaipeais, moral choice, the

will, the distinctive quality of man on the 'Side of character and

action.
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Sometimes, the purely sensuous aspect of the process of

ato-^o-ts is emphasized, at other times the intellectual.

But the word most commonly used by Epictetus in

regard to sensation or perception in general is <f>avTao-ia,
'

imagination,'
'

impression,'
'

presentation,' a word of

very wide range and very difficult to render. The Latin

rendering visum,
f

appearance,' is not very informing, and

no English word can convey its whole range of mean-

ing; it is used by Epictetus for everything presented

to consciousness, whether the simplest sensation or the

images called up by the rational mind (Siavoia) or by the

memory, or even those more complex images presented to

the mind and adopted by its assent
(o-uyKarafleo-is),

which

are more properly called
'

judgements
'

(Soy/mra). Its

range, in fact, covers the whole sphere of the mind's

action, and its exact meaning must be determined by.

the context.

Such 'impressions' are the material on which the

mind works. The power not only to deal with his

impressions in the ordinary sense (which he shares with

the lower animals) but to understand them and deal

with them or attend to them intelligently (-jrapaKoXovOeiv)

depends upon man's rational faculty (Aoyi/o/ 8waju,is).

From this point of view the whole activity of man may
be summed up in

'
the faculty of handling impressions

rightly' (6pOr]-xp7](ri<s<l>avTa<nt!>v). The much disputed

phrase KaraX^TTTtK-jy ^ai/Towna,
c

apprehensive impression
'

(i. e. an impression which lays hold on the mind with

convincing force) is rarelyused byEpictetus, but he shares

the general Stoic view that such impressions carry with
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them the conviction of their truth and command assent

(eruyKaratfecris). Assent (<n;yKaTa#e<ris) is the approval

by the reason (Stavota) of the impressions (<^avrao-tat)

presented to it. A man may either give assent or refuse

it (draveveiv), or withhold his judgement (eTre^etv,

L. 28. 2).

But apart from the product of sensation, the mind finds

itself at the, outset in possession of certain general
'

pre-

conceptions
'

(TrpoA^eis) of 'good' and 'bad' and the

like, which he shares with other men as
'

general concep-
tions' (KOIVO.! evi/oitii). They are at first vague and imper-

fectly understood and one part of man's activity lies in

applying these preconceptions to the concrete details

of life in a word, in making them definite and articu-

late
(SLifjpOpwfjievr] TrpoA^ts) . The same process from

another aspect (ii. 10) consists in making definite and

articulate to ourselves the true meaning of the terms

(6j/o//,ara) which we begin by using in a rough and

ready way.

It will be seen that on the psychological side the terms

of primary importance are :

c

impressions
'

(^avrcunai) and
1

judgements
'

(Soypxra). In the handling and interpre-

tation of the raw material of experience and thought, in

the framing of true judgements from what the senses

and the self-conscious mind present to man, lies the secret

of the rational life.
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PSYCHOLOGY OF CONDUCT

When we examine Epictetus's psychology; on the side of

action and conduct we find the best starting-point in his

classification of the departments of philosophic education

(TOTTOI). These are three, concerned respectively with (i)

the will to get and the will to avoid (opeis and e/c/cAicris) ;

(2) impulse (opp-fj) ; (3) assent (cnry/caTa0e<m). The third

sphere is concerned with all the logical activities of man.

Assent indeed is implied in the other functions of the

rational soul (AoyiK?) ^^17) which are covered by opeis
and

op/*,?;,
but as Epictetus's main concern is with the

practical working of character "and conduct he. does not

take pains to analyse the intellectual processes involved.

Logic, as the reader of the Discourses will see, he holds

to be a necessary element in the training of the true

philosopher, but its more advanced problems are outside

the range of the ordinary man, whose main concern is to

keep his will (which is covered by ope^ts and
opfji-rj)

in

a right state. What is the relation of 'will' (opeis) and
1

impulse
'

(oppfj) to one another ? How are they distin-

guished ? The hardest word to translate in Epictetus

is 6/o/x,^ and any rendering adopted must be regarded

rather as a symbol than an exact equivalent, as no Eng-
lish word exactly corresponds to it.

11 In its widest sense

it was applied by the Stoics to all processes of the will and

from this point of view all 6/>eeis would be species of

11 The Romans found the same difficulty : the translations

appetitio and impetus are not very satisfactory.
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7,
but it is clear from the threefold division of man's

activities mentioned above (ope^ts, 6p/7, cnry/cara^eo-is)

that in general Epictetus regards them as distinct stages

in the operation of the mind in regard to action. The

main distinction between opeis '(will to get) and bpp^

(impulse) is this,- that the former is less closely related to

action: it implies direction to an object as good (ayaOov)

or advantageous (<ru/xxepov) but without involving action :

impulse (op/xry) marks the first step towards action, the

adoption of an object as something to be done or achieved.

opeis is the choice of an end, op/xiy
the first step toward

its realization : its sphere is TO, KaOrjKovTa, the
'

appro-

priate acts
'

of daily life.

The converse of opets is e/c/cA.to-is,
' the will to avoid,'

the converse of op^rf (impulse to act) is d^opw/jy (impulse

not to act). All these functions of the soul are normal

and rational if rightly directed, but they are subject to

error and may be directed to wrong objects. The philo-

sopher, the enlightened or educated man, wills onlyto get

those goods which are in his power, and that being so, his

will never fails; in the same wayhe wills to avoiji onlythe

evils which it is in his pbwer to avoid, and he therefore

never incurs those evils. On the other hand, if a man
directs his will to get or to avoid what is beyond his con-

trol he is always liable to failure and disappointment.

opeis in itself is a neutral word and may be used both

of rational and irrational exercise of will. If the Stoic

wishes to speak of will as irrational he uses the word

ZTnflvfjLLa, 'desire,' as distinguished, from /?ovA,?7crts,

'rational will.' But in certain passages (i. 4 note I, iii. 22.
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13, &c.) Epictetus speaks of the necessity of removing
or postponing opeis altogether as though it were bad in

itself. The explanation is that he is here addressing the

beginner in ethics, who is under discipline, learning from

his master how to avoid what is evil, but not yet having

a formed character to supply him with proper objects for

his will. It is one of the paradoxes of conduct that a man

cannot will to do good until in a sense he has become good,

but Epictetus would doubtless admit that the will must

from the first have exercise. Only he is anxious to warn

his pupil not to be too ready to exercise his will before

he has learnt the distinction between the goods which

are within our power (TrpoatpertKa) and those which

are not, those which are
' our own ' and those which are

4
alien' or

c
another's

'

(aXXorpta); .In the exercise of

impulse, positive and negative (op/x,^ and a-fop^r}), the

criterion is that they should be in accordance with nature

or reason (iv. 4. 28
opfji-rj

/cat a^opfj^ xpfj&Ocu Kara <vtnv).

The will acts in accord with nature if it is rational, and

the process of education consists in educating the will

by means of the reason. Error and sin lie not in the

triumph of a material element in the soul over the rational

the Stoics admit no such dualisni but in the perversion

of the reason, and the object of education is to set it

right, to mould man's reason (Xoyos) into right reason

(opOos A.oyos). In this lifelong process the material

conditions of life cannot control or hinder man's spiritual

development; the body is indeed lower than the soul,

of which it is the husk or vehicle, but it cannot hinder

man if he sets his choice on the objects which are within
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his control. The body is not a degrading prison, but

the necessary means of his personal growth. The diffi-

culties of life, all that is summed up in circumstance

(Trepio-Tcwris),
is the material for his moral training, and

must be used to strengthen him for further achievement.

ETHICAL PRINCIPLES

The ethical principles of Epictetus will appear in his

Discourses, but the main features may be set down here

in outline. It is clear from what has been said of his

psychology that conduct for him consists in the proper

regulation of the will. The happiness which it is natural

to man to aim at, and which is within the reach of all, is

to be found in freedom and peace ; the freedom of man's

rational souL The soul achieves this freedom when it is

directed to its own proper objects, and when its choice

is set on internal goods alone, which are man's own (tSia),

and within the region of his will (Tr/ooai/oeriKa),
not on

wealth and external goods, which are beyond his will

(aTrpoaipera) and do not belong to him (cUAoT/oi4). If his

will is ordered thus, he will always achieve what he wills

and avoid what he seeks to avoid, and by his escape from

the pain and fear which arise from unrealized or hampered
will he may attain a freedom from perturbation (a.Tapaia)

and from passion (cwra#eta) and a constancy which nothing
can shake.

This inward state will find its counterpart in the ex-

pression of his rational nature in the. appropriate acts

(ra KaOrjKovTa) of life. On the personal side these include

546-24 I
. C
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cleanliness, purity (with, some concession to human

weakness), moderation, cheerfulness, piety. A man's life

is to be pervaded by a sense of the presence of God, and

by a conviction that circumstance and character are gifts

of which the best possible use is to be made. On the

intellectual side Epictetus's intense interest in conduct

overshadows the purely scientific interest
;

at the same

time he insists that some knowledge of metaphysics is

necessary for man to understand his relations to God and

nature, and that without some logical training he cannot

aim at those right judgements (6p0a Soy/mra) which are

the indispensable conditions of right conduct. On the

other hand, the more advanced study of logic is only for

those who are specially gifted (ev^veis).

If it be asked how the character and conduct which

Epictetus commends are to be achieved, the answer is that

all men have by nature some rudimentary moral endow-

ment : theyhave also some general ideas or preconceptions

(TrpoX-qij/ei's)
of good and evil, right and wrong. Their

potential virtue may indeed be obscured and distorted by
bad surroundings and bad education. The first condition

then of 'moral progress.' (Trpo/coTny) is to recognize one's

error, to be shown the right ; it is the function of the

preacher and the philosopher to awaken and direct. As

soon as a man's feet are set on the right path he may be

called in a state ofprogress (TT/QOKOTTTWV) ;
in a rudimentary

sense he is a
*

probationer ', but he is not really a
*

profi-

cient
'
in the full sense until he has approached much

nearer to the perfection (o-weyywrp>s Trpos

which is to be found in the truly wise.
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... Nowhere is Epictetus's strength more clearly shown than

in what he says of- the character and method of ethical

education. It is slow, like the processes of nature. The

philosophic mind, the sense of the true values of things,

cannot be picked up by passing into and out of a lecture-

room ;
it demands trained fitness in the teacher and

disciplined attention in the pupil. It implies a spiritual

sympathy between master and pupils in which one mind

reacts on another. The dull or indolent pupil will never

get the best that his master has to give.
12

. Education

'demands time, but it is after all only a preparation for

life and action, and we cannot afford to spend all our days

in the lecture-room. Life is more than learning.

Again, man is not an isolated being, he is by nature

social (&>oi> KoivtoviKoV, ii. 10. 14) and cannot fulfil his

nature without understanding his proper social relations

(o-^eq-ets) both to his family and to the State. He has

a duty to his city, and must serve it, if called upon ;
but

he has a higher allegiance to
' the great City

'

(fj //>eyaA.^

TroAis, iii. 22. 4) which is the Universe
-(KOO-/X,OS). This

background of
' the higher citizenship

'
lessens the in-

tensity of the ordinary civic claims, but .the
(
small city

'

which lies nearest is by no means ignored (ii. 5. 26). The
wider conception of the world carries with it the idea of

universal equality :

'
there is neither bond nor free

J

,

slavery is nothing unless it is a slavery of the spirit. All

men are linked together by the common tie of sonship

to God. Throughout life man's highest aim must be to

adopt God's will as his own
;

in other words, to accept
12 Cf , i. 10. 10 foil.

C2
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events. The Stoic conception of God does not indeed

allow this to be interpreted in the sense of any intimate

personal relation between the human soul and the divine.

The idea of God's fatherhood, which is frequently insisted

on, means to Epictetus that man shares in the rational

life of God and must learn to see in the rational forces

of the universe the operation of a divine providence.

He must also recognize his fellow men to be his brothers

in the human family. This bond of brotherhood has in-

deed its own strict limits. It finds its highest expression in

Epictetus's description of
'

the Cynic ', the ideal teacher,

whose mission it is to rouse his fellow men to right

living and who has a warning and awakening power. His

life is one of devotion to his fellow men. But in general

there is a certain hardness in the Stoic's 'attitude to his

fellows. The rational man has no room for pity, because

physical misery is nothing, and spiritual misery depends

on the man who feels it : no one else can remove it. Again,

it must be admitted that the Stoic doctrine looks upon
sin rather as error of judgement than as rooted deep in

character. It is true that when analysed the judgements

involved in conduct are seen to be not purely intellectual :

they depend on a man's whole nature, on the discipline

through which he has passed and on his own power of self-

control. But it remains true that this conception of sin

weakens the moral appeal of the preacher. When we

remember the degrading vices of which we have glimpses

in the pages of Martial and Juvenal as well as of Epictetus

himself, we can understand the relief with which a man

struggling under the influences of a vicious society might
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turn from the colder counsels of Stoicism to another and

a more winning appeal. While Epictetus bade the sinner

look within to his own reason, there was growing up in

scattered groups over the Roman world a society which

promised to lift men out of this evil world and to save

them from spiritual death by the power of One who had

authority to forgive sin and to reconcile men with God.

In place of the Christian idea of the fatherhood of God,
in the sense of a divine love and self-sacrifice, which are

to relieve men of the burden of sin, Epictetus preaches to

his pupils the belief in a divine order to be accepted and

obeyed and of a divine presence to be recognized in the

ordinary pieties of life and worship. This faith is to be

strengthened and sustained by the powerful examples
afforded by the great heroes of the past. Man is not

alone in the world. In Heracles, the great deliverer, in

Socrates and in Diogenes men may find inspiring examples.

It is just this appeal to personal imitation which gives a

more human touch to the preacher's inculcation of the

ideal life. In these great leaders the true spirit of the

world has manifested itself in the past, and their record

is a proof of what the life of reason can achieve. The

man whose feet are set on the right path, who is advancing
in the philosophic life, may feel that he is not merely an

isolated unit, but one in the succession of noble spirits

who have worked together to make the world habitable

and to give to it the ordered discipline which reason

demands.

The doctrine of Epictetus, as will be seen from what

has been said, when analysed into its elements may seem
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too rational to satisfy ordinary human needs. The note

of detachment and independence makes it appear hard and

unlovely when contrasted with the ideal of a love which

loses itself in the lives of others. But no analysis or descrip-

tion can do it justice. Like many other appeals, religious

and ethical, it depends for its force more on an inspiring

character than on a formulated creed. The personality

of Epictetus himself is what lays hold on the reader.

Selections can give his epigrams and finer sayings, but

one must read the full text of the Discourses to appreciate

the range of his powers. His overmastering conviction

of the supremacy of reason, his impatience of unmanliness

and loose living, his profound belief in the unity of nature

and the kinship of the rational world, in which all men

are related as the children of one father all these doc-

trines are enforced by a dramatic method which arrests

and convicts, a sarcasm which strips affectation bare, and

a fiery earnestness which robs his rude strokes of their

cruelty. There are dull passages in the Discourses, but

they are perhaps necessary to remind the reader that he

has to do with no mere maker of epigrams, but with one

who appeals to reason. Epictetus believes that man

must think hard as well as live simply if he is to do well.

He need not be a philosopher, but he must equip himself

to dispose of the crude illusions that lie in wait to entrap

him into wrong. For this reason the Discourses are

much more representative of the preacher than the

Manual. They not only put before us the drama of the

lecture-room, but they give us the connexion between

the different parts of his doctrine. If they are sometimes
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tedious, and occasionally obscure, they are from time to

time illumined by flashes of imagination, which .make the

reader feel the majesty of the law of reason and the glory

of the universe about him. When all else is gone nothing
can take away from man the fatherhood of God, and the

splendour of
'
all the company of heaven '. For to Epic-

tetus, as to Kant and Manilius,
13 the unfailing wonder of

the universe presents itself in
' the starry heavens above

and the moral law within '.

The cycle of the universe will proceed through its

ordered changes, with its periodic conflagrations, the

individual soul will perish like the other constituents of

the universe and will .pass into new forms. Epictetns

holds out no hope of the permanence of the individual

soul, no compensation in -another world for the sorrows

of this one, no suggestion of the possibility of further

jpaaagress in knowledge and character beyond the grave

these are consolations which Stoicism could not offer.

But for the brief moment that man finds himself in this

great- gathering of human kind, this Olympia of life,

Epictetus would have man feel that through the conscious-

ness that he is at one with the divine order of the universe,

the part, however humble, that he is cast to play upon
the stage is touched to higher issues which give it a dignity

and value that nothing can destroy.

13 A Stoic poet of the Augustan age. See H. W. Garrod's

Introduction to his edition of Book II of Manilius.





ARRIAN'S DISCOURSES OF
EPICTETUS

PREFACE

Arrianus to Lucius Gellius greeting

I DID not write down the Lectures of Epictetus in the

form of a book, as one might do with such utterances as

his, nor did I of my own will give them to the public, for,

as I say, I did not write them down for publication.

What I tried to do was to make notes of all that I used to

hear him say word for word in the very language he used,

so far as possible, and to preserve his sayings as reminders

for myself hereafter of the nature of his mind and the

directness of his speech. It follows then, as is natural,

that the words are just such as a man might use to

another on the impulse of the moment, not such as he

would'write for formal publication, with a view to a circle

of readers hereafter. Moreover, such as they are, some-

how or other they were put abroad among men without

my consent aiid without my knowledge. Well, to me it

is no great matter, if I appear in the world's eyes incapable

of writing a boojk ;
and to Epictetus it will not matter in

the least if men despise his lectures, for in the very act of

giving them he made it plain that his one and only desire

was to impel the minds of his hearers towards the noblest
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objects. If then these lectures should accomplish this

result and no other, I take it they would be just what the

lectures of philosophers ought to be
;
and if they fail, yet

I would have those who read them understand that when

Epictetus himself was speaking, his hearers were forced

to feel just what he would have them feel. If the words

read by themselves do not achieve this result, it may be

that I am to blame, but it may be also that it could not

be otherwise. Farewell.
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CHAPTER I

On things in our power and :

things not in our power.
\

OF our faculties in general you will find that none can How
. take cognizance of itself

;
none therefore has the power j^

n

to approve or disapprove its own action. Our gramma- from all

tical faculty for instance : .how far can that take cogni- ?
jj.

zance ? Only so far as to distinguish expression. Our

musical faculty? Only so far as to distinguish tune. Does

any one of these then take cognizance of itself ? By no

means. If you are writing to your friend, when you
want to know what words to write grammar will tell

you ;
Hut whether you should write to your friend or

should not write grammar will not tell you. And in the

same way music will tell you about tunes, but whether

at this precise moment you should sing and play the lyre

or should riot sing nor play the lyre it will not tell you.

What will tell you then ? That facultywhich takes cog'ni-

zance of itself and of all things else. What is this ? The

reasoning faculty : for this alone of the faculties we have

received is created to comprehend even its own nature ;

that is to say, what it is and what it can do, and with

what precious qualities it has come to us, and to compre-
hend all other faculties as well. For what else is it that

tells us that gold is a goodly thing ? For the gold does not

tell us. Clearly it is the faculty which can deal with dur
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It is the impressions.
1 What else is it which distinguishes the

deaTwith
^^ti68 f music, grammar, and the rest, testing their

impres- uses and pointing out the due seasons for their use ? It is

sions. j .1 ireason and nothing else.

The gods then, as was but right, put in our hands the

one blessing that is best of all and master of all, that and

nothing else, the power to -deal rightly with our impres-

sions, but everything else they did not put in our hands.

Was it that they would not ? For my part I think that

if they could have entrusted us with those other powers
as well they would have done so, but they were quite

unable. Prisoners on the earth and in an earthly body
and among earthly companions, how was it possible that

we should not be hindered from the attainment of these

powers by these external fetters ?

But what says Zeus ?
(

Epictetus, if it were possible
.--

-;- .\ ,1 would have made your body and your possessions (those

A gift of trifles that you prize)
2 free and untrammelled. But as

and ^itself ^^S8 are never forget this this body is not yours, it is

divine. but a clever mixture of clay. But since I could not make

it free, I gave you a portion in our divinity, this faculty

of impulse to act and not to act, of will to get and will to

avoid,
3 in a word the faculty which can turn impressions

to right use. If you pay heed to this, and put your affairs

in its keeping, you will never suffer let nor hindrance, you
will not groan, you will blame no man, you will flatter

none. What then ? Does all this seem but little to you ? '^'%
Heaven forbid ! ~, ''/

* Are you content then ?
'

So surely as I hope for the gods' favour.



Book I, Chapter i 45-

But, as things are, though, we have it in our power to If we fol-

pay heed to one thing and to devote ourselves to one, vet attend to

instead of this we prefer to pay heed to many things and one thing
i_ i_ j ... IT ^ instead of

to be bound fast to many our body, our property, -

to many
brother and friend, child and slave. Inasmuch then as

we are bound fast to many things, we are burdened by
them and dragged down. That is why, if the weather is

bad for sailing, we sit distracted and keep looking con-

tinually and ask,
' What wind is blowing ?

' f The north

wind.' What have we to do with that ?
c When will

the west wind blow ?
' When it so chooses, good sir, or

when Aeolus chooses. For God made Aeolus the master

of the winds, not you. What follows ? We must make

the best of those things that are in our power, and take

the rest as nature gives it. What do you mean by
f nature

'
? I mean, God's will.

1 What? Am I to be beheaded now, and I alone ?
'

Why ? would you have had. all beheaded, to give you We areun

consolation ? Will you not stretch out your neck as by death

Lateranus did in Romewhen Nero ordered his beheadal ?

For he stretched out his neck and took the blow, and when

the blow, dealt him was too weak he shrank up a little and

then stretched it out again. Nay more, on a previous

occasion, when Nero's freedman Epaphroditus came to

him and asked him the cause of his offence, he answered,
'
If I want to say anything, I .will say it to your master.'

What then must a man have ready to help him in such Because

emergencies ? Surely this : he must ask himself,
c What wjjat can.

is mine, and what is not mine ? What may I do, what may not be

T ^ j ^ ) taken
I not do?' from us.
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I must die. But must-' I die groaning? I must be

imprisoned. But must I whine as well ? I must suffer

exile. Can any one then hinder me from going with

a smile, and a good courage, and at peace ? .

4
Tell the secret!'

I refuse to tell, for this is in my power.
' But I will chain you

'

What say you, fellow ? Chain me ? My leg you will

chain yes, but my will no, not even Zeus can conquer
that."

*
I will imprison you.'

My bit of a body, you mean.

'I will behead you.'

. Why ? When did I ever tell you that. I was the only

man in -the world that could not be beheaded ?

These are the thoughts that those who pursue philoso-

phy should ponder, these are the lessons they should

write down day by day, in these they should exercise

themselves.

And are Thrasea used to say
{
I had rather be killed to-day than

wi^what exiled to-morrow'. What then did Rufus say to him ?

is given.
*
If you choose it as the harder, what is the meaning of* j .

j ... ....-' ^j '

. your foolish choice ? If as the easier, who has given you
the easier ? Will you not study to be content with what

is given you ?
'

Agrippi- It was in this spirit that Agrippinus used to say do

tudeisthat you know what ?
'
I will not stand in my own way !

'

of the true News was brought him, 'Your trial is on in the Senate !

'

T**l

pher

"
' Good luck to it, but the fifth hour is come '

this was

the hour when he used to take his exercise and have a cold
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bath '
let us go and take exercise.' When he had taken

his exercise they came and toldhim, 'You are condemned.'
4
Exile or death?' he asked. 'Exile.'

' And my pro-

perty ?
'
'It is not confiscated.'

' Well then, let us go to -

Aricia and dine.'

. Here you see the result of training as training should

be, of the will to get and will to avoid, so disciplined that

nothing can hinder or frustrate them. I must die,

must I ? If at oiice, then I am dying : if soon, I dine now,

as it is time for,dinner, and afterwards when the time

comes I will die. And die how ? As befits one who gives

back what is not his own.

CHAPTER II

How one may be true to one's character in everything.
\

To the rational creature that which is against reason To the

is alone past bearing ; the rational he can always bear. rational

rn
"-

'

, . -111' '

creature
.Blows are not by nature intolerable. all things
.

' What do you mean ?
' accord

Let me explain; the Lacedaemonians bear flogging, reason are

because they have learnt that it is in accord with reason. tolerable.

'But is it not intolerable -to -hang oneself ?
'

At any rate,when a man comes to feel that it is rational,

he goes and hangs himself at once. In a word, if we look

to it we shall see that by nothing is the rational creature

so distressed as by the irrational, and again to nothing so

much attracted as to the rational,

^ut rational and irrational mean different things to But man
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needs edu- different persons, just as good and evil, expedient and

know
1

hat
inexP e(^ient, are different for different persons, That is

is truly the chief reason why we need education, that we may
.

1
ra/

da , learn so to adjust our preconceptions
1 of rational and

upon it. irrational to particular conditions as to be in harmony
Nothing with nature. But to decide what is rational and irrational
"

*-" 1

for\ man we not on^ estmiate tne value of things external, but each

which is one of us considers what is in keeping with his character.

keening
^or one man tn^n^s ^ reasonable to perform the meanest

with his office 2 for another
;

for he looks merely to this, that if

c arac er.
j^ refuses j^ W^Q ^e beaten and get no food, while if he

Every- . .
- f .

thing
does it nothing hard or painful will be done to him. To

depends another it seems intolerable not only to do this service

man's himself, but even to suffer another to do it. If then you
standard. ask me,

' Am I to do it or not ?
'
I shall say to you, to get

He must . . .

' '

.

be true to fd is worth more than to go without it, and to be

himself.
flogged is worth less than to escape flogging : therefore, if

you measure your affairs by this standard, go and do it.

^
' But I shall be false to myself.'

That is for you to bring into the question, not for me.

For it is you who know yourself ; you know at how much

you put your worth, and at what price you sell yourself.

For different men sell at different prices.

This is That is why Agrippinus, when Florus was considering

bv the*

1 6
wnetner ne should go down to Nero's shows, to perform

dialogue some part in them himself, said to him,
' Go down.' And

A "

Duu^and wnen ne asked,
'

Why do you not go down yourself ?
'

Florus. said,
'

Because I do not even consider the question.' For

when a man once lowers himself to think about such

i matters, and to value external things and calculate about
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them he has almost forgotten his own character. What

is it you ask me ?
'
Is death or life to be preferred ?

'

I say
'
life '.

( Pain or pleasure ?
*

I say
c

pleasure '.
3

1

But, if I do not act in the tragedy, I -shall be

beheaded.'

Go then and act your tragedy, but I will not do so.

You ask me,
'

Why ?
'

I answer,
' Because you count

yourself to be but an ordinary thread in the tunic.' The purple

What follows then ? You ought to think how you can be

like other men, just as one thread does not wish to have stands out
P _

something special to distinguish it from the rest : but
rest

I want to be the purple, that touch of brilliance which

gives distinction and beauty to the rest. Why then do

you say to me,
' Make yourself like unto the many ?

'
If

I do that, I shall no longer be the purple.

Priscus Helvidius too saw this, and acted on it. When As we see

Vespasian sent to him not to come into the Senate he j
11

i
n~

r
% dependent

answered,
* You can forbid me to be a senator ; but as spirit of

1"|- i jf

long as I am a senator I must come in.'
neivicuus

Priscus.
' Come in then,' he says,

' and be silent.'

'

Question me not and I will be silent.'

e But I am bound to question you.'
c ' And I am bound to say what seems right to me.'
'

But, if you say it, I shall kill you.'
' When did I tell you, that I was immortal ? You

will do your part, and I mine. It is yours to kill, mine

to die without quailing : yours to banish, mine to go

into exile without groaning.'

What good, you ask, did Priscus do, being but one ?

What good does the purple do to the garment ? Just this,

546-241 D
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that being purple it gives distinction and stands out as

a fine example to the rest. Another man, had Caesar in

such circumstances told him not to come into the Senate,

would have said,
' Thank you for sparing me.' Such a

one he would never have forbidden to come in; he

would know that he would either sit silent like a pipkin

or if he spoke would say what he knew Caesar wished and

pile on more besides.

He, like This spirit too was shown by a certain athlete, who
the athlete was threateneci with death if he did not sacrifice hiswho pre-
ferred virility. When his brother, who was a philosopher,'
death o came to kjm anc[ 53Li^

<

Brother, what will you do? Are

acted in we to let the knife do its work and still go into the gymna-

whhhis
sium *' ne would not consent, but endured to meet his

character, death. (Here some one asked,
( How did he do so, as an

athlete or as a philosopher ?
')

He did so as a man,
- and a man who had wrestled at Olympia and been pro-

claimed victor, one who had passed his days in such a place

as that, not one who anoints himself at Bato's. Another

man would have consented to have even his head cut off,

if he could have lived without it.

That is what I mean by keeping your character : such

is its power with those who have acquired the habit of

carrying it into every question that arises.

'; Go to, Epictetus, have yourself shaved.'

If I am a philosopher I say,
'
I will not be shaved.'

'
I must behead you then.'

Behead me, if it is better for you so.

Each man One asked,
' How then shall we discover, each of us,

will come wnat suits his character ?'
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How does the bull, he answered, at the lion's approach, to the

alone discover what powers he is endowed with, when he -^
stands forth to protect the whole herd ? It is plain that character.

with the possession of his power the consciousness of it

also is given him. So each of us, who has power of this

sort, will not be unaware of its possession. Like the bull,

the man of noble nature does not become noble of a

sudden
;
he must train through the winter, and make

ready, and not lightly leap to meet things that concern

him not.

Of one .thing beware, O man
; see what is the price at Above all,

which you sell your will. If you do nothing else, do not

sell your will cheap. The great, heroic style, it may be, too cheap.

belongs to others, to Socrates
4 and men like him. 7 ?ug\_8 ' he be not

(
If then this is our true nature, why do not all men, or of heroic

many, show it ?' mould, he
/J

f may yet
What ? Do all horses turn out swift, are all dogs good do his best.

at the scent ?

1 What am I to do then ? Since I have no natural gifts,

am I to make no effort for that reason ?
'

Heaven forbid. Epictetus is not better than Socrates :

if only he is as good as Socrates I am content. For I

shall never be a Milo, yet I do not neglect my body ;

nor a Croesus, and yet I do not neglect my property ;

nor, in a word, do we abandon our effort in any field

because we despair of the first place.

D 2
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He who
believes in

the father-

hood of

Godwill
have no
mean

thoughts.

But most
men think

only of

their piti-
ful body3

CHAPTER III

What conclusions may be drawn from the fact that God is

Father of men.

IF a man could only take to heart this judgement, as

he ought, that we are all, before anything else, children

of God and that God is the Father of gods and men,

I think that he will never harbour a mean or ignoble

thought about himself. Why, if Caesar adopts you, your

arrogance will be past all bearing ;
but if you realize that

you are.tf son of Zeus, will you feel no elation ? We ought

to be proud, but we are not
;

as there are these two

elements mingled in our birth, the body which we share

with the animals, and the reason and mind which we

share with the gods, men in general decline upon that

wretched and dead kinship with the beasts, and but few

claim that which is divine and blessed.

And so, since every one, whoever he be, must needs-

deal with each person or thing according to the opinion

that he holds about them, those few who think that they

have been born -to be faithful, born to be honourable,

born to deal with their impressions without error, have

no mean or ignoble thought about themselves. But

the thoughts of most men are just the opposite to this.

'What am I ? A miserable creature of a man '

;
and '

my
wretched rags' of flesh '. Wretched indeed, but you
have too 'something 'better than your

'

rags of flesh '.

Why then do you discard the better and cling to your

rags ? -
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By reason of this lower kinship some of us fall away and and so fal

become like wolves, faithless and treacherous and mis-

chievous, others like lions, savage and brutal and untame- mere

able, but the greater part of us become foxes and the most

god-forsaken creatures in the animal world. For a foul-

mouthed and wicked man is no better than a fox or the

meanest and most miserable of creatures. Look to it

then and beware lest you turn out to be one of these god-

forsaken creatures.

CHAPTER IV

On progress, or moral advance.

How shall we describe
'

progress
'

-1
? It is the state of The true

him who having learnt from philosophers that man wills Pr gress
r \ _

is towards
to get what is good, and wills to avoid what is evil, and peace of

having learnt also that peace and calm come to a man only
mmd -

if he fail not to get what he wills, and if he fall not into

that which he avoids, has put away from him altogether

the will to get anything and has postponed it to the

future, and wills to avoid only such things as are dependent
on his will. For if he tries, to avoid anything beyond his

will, he knows that, for all his avoidance, he will one

day come to grief and be unhappy. And if this is the

promise that virtue makes to us the promise to produce

happiness and peace and calm, surely progress, toward

virtue is progress toward each of these. ,For to whatever

end the perfection of a thing leads, to that end is progress .

an approach.

How is it then that, though we admit that this is the But.men
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seek it nature of virtue, we search elsewhere for progress and
elsewhere. ^^ k elsewhere ?

What does virtue produce ?

Peace of mind.

Who then makes progress ? Is it he who has read many
treatises of Chrysippus ? Can this be virtue to have

understood Chrysippus ? For if this be so, we must admit

that progress is nothing but to understand a lot of sayings

of Chrysippus. But, the fact is, we admit that virtue

tends to one result, and yet declare that progress, the

approach to virtue, tends to another.

Progress
'Yonder man ', he says,

' can already read Chrysippus by
I
1651"*

himself.'
in reading
books, but Bravo, by the gods, you make progress, fellow. Pro-

^?

tra

^
lng

gress indeed ! Why do you mock him? Why do you
draw him away from the sense of his own shortcomings ?

Will you not show him what virtue really means, that he

may learn where to seek for progress ? Miserable man,
there is only one place to seek it where your work lies.

Where does it lie ? It lies in the region of will
;

* that you

may not fail to get what you will to get, nor fall into what

you will to avoid
;

it lies in avoiding error in the region

of impulse, impulse to act and impulse not to act : it lies

in assent and the withholding of assent, that in these you

may never be deceived.
2 But the first department I

have named comes first and is most necessary. If you

merely tremble and mourn and seek to escape misfortune,

progress is of course impossible.

This is the Show me your progress then in this field. You act as

ue wor
tnoughwh.en I was talking to an athlete and said,

' Show
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me your shoulders ',
he answered,

*

Loqk at my leaping- of man, to

weights.' That is for you and your leaping-weights to J^f^,
look to

;
I want to see the final result of your leaping- harmony

r . with
weights.

m
nature.

1 Take the treatise on "
Impulse" and learn how 1 have

read it.*

Slave, that is not what I am looking for I want to

know what impulses you have, for action and against it,

to know what you will to get and will to avoid
;
how you

plan and purpose and prepare whether in harmony
with nature, or out of harmony with nature. Show me
that you act in harmony with nature, and I will tell you
that you are making progress ;

'

act out of harmony with

nature, and I bid you begone and write books on such

things and not merely expound them. What good, I ask,

will they do you ? Do not you know that the whole book

is worth but five pence ?
,
Do you think then that the

man who expounds it is worth more ? Therefore never

seek your work in one place and progress in another.

Where then is progress ? The man

If any one of you, dismissing things without, has fhp^v^f
brought his mind to bear on his own will, to work out its progress

full development, that he may bring it into perfect har-

monywith nature lofty, free, unhindered, untrammelled, and left

trustworthy, self-respecting ;
if he has learnt that he that ^^

wills to get or to avoid what is not in his power cannot that lies

be trustworthy nor free, but must needs h mself change
eyon

as they change, fitful as the winds, and must needs have

made himself subservient to others, who can procure or

hinder such things ;
and if, in a word, when he rises in



Discourses of Epictetus

the morning he guards and keeps these principles, washes

as one that is trustworthy, eats as one that is self-respecting,

and on each occasion that arises labours to achieve his

main tasks, even as the runner makes running his one ainv

and the voice-trainer his training he is the man who is

indeed in the path of progress and who has not travelled

to no purpose.

This puts But if all his efforts are turned to the study of books, if
T*

"
Is.

"""""
im above* s.

.

im above Qn ^^ -^ spends his labour, and for this has gone abroad,
UJ.C V cLi.jL

'

laments of then I bid him go straight home and not neglect what
nam a he finds there

;
for this that he has gone abroad for is

and gives nothing ;
his true work is to study to remove, from his

7
1 e

life mourning and lamentation, the c ah me ' and '
alas

calm con- '

tent of for my misery ', the talk of
{ bad fortune

' and '
misfor-

ocrates.
tune > .

,^n(j to learn, what is death, what is exile, what

is imprisonment, what is the cup of hemlock
; that he

may be able to say in prison,
c

My dear Grito, if it pleases

the gods, so be it ', and not such words as.
(
miserable old

man that I am, is it for this I kept my grey hairs ?
' Whose

words are they ? Do you think I shall name to you a mean

man of no reputation ? Are they not the words of Priam

and of Oedipus ? Are they not the words of all kings that

are ? For what else are tragedies but a portrayal in such

metrical form of the sufferings of men who have set their

admiration on outward things ? If delusion after all were

the only means for a man to learn this les.son
3

the lesson

that not one of the things beyond the compass of our will

concerns us, then I for my part would choose a delusion

such as this, if it should procure me a life of undisturbed

tranquillity ;
I leave it to you to see what you choose.
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t. then does Chrysippus offer us ? Yet men

'That you may know ', he says,
' that these truths from n

^
ve

f g
lve

v /
' ]

.
thanks to

which tranquillity and peace of mind come to men are God for

not false take my books and you shall find that what ^ reve
_~

. . . lationof

gives me peace of mind is true and in harmony with this truth.

nature.'

O great good fortune ! Q great benefactor, who shows

us the way ! And yet though all men have raised temples

and altars to Triptolemus, for teaching us the cultivation .

of the crops, yet what man of you ever set up an altar

in honour of him who found the truth and brought it

to light and published it among all men -riot the truth

of mere living, but the truth that leads to right living?

Who ever dedicated a shrine or an image for this gift, or

worships God for it ? I say shall we, who offer sacrifices

because the gods gave us wheat or the vine, never give

thanks to God that they produced this manner of fruit

in the mind of men, whereby they were to show us the

true way of happiness ? ,

CHAPTER V .

-

Against followers of the Academy.

. IF a man, sap Epictetus, objects to what is manifestly it is im-

clear/ it is not. easy to find an argument against him, Possibleto

i.
'

'i. t. n -L i-- - j ATI-- reason

whereby one shall change his mind. And this is not with a

because of his power, nor because of the weakness of him hardened
, . . , . .

, 1 . mind,
that is instructing him

; but, when a man, worsted in

argument, becomes Hardened like a stone, how can one

reason with him any more ?
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.

It is bad Now there are two ways in '..which., a man may be

the re^
hardened : one when his reasoning faculty is petrified,

hardened, and the other when his moral sense is petrified, and he
-i *_*n .

wors
8

h
sets n^mse^ deliberately, not to assent to manifest argu-

the moral ments, and not to abandon what conflicts with them.
sense is Now most of us fear the deadening of the body and would

take all possible means to avoid such a calamity, yet we

take no heed of the deadening of the mind and the spirit.

. When the mind itself is in such a state that a man can

follow nothing and understand nothing, we do indeed

think that he is in a bad condition; yet, if a man's sense

of shame and self-respect is deadened, we even go so far

as to call him '
a strong man '.

Do you comprehend that you are awake ? .

This is not '

No,' he says,
' no more than I comprehend it, when

of mind ' " seem to be awake in my dreams.'

but mere Is there no difference then between the one sort of
weakness. . . , , ,

impression and the other r

'None.'

Can I argue with him any longer ? What fire or sword,

I say, am I to bring to bear on him, to prove that his mind

is deadened ? He has sensation and pretends that he

has not
;
he is worse than the dead. One man does not

see the battle; he is ill off. This other sees it but stirs

not, nor advances
;

his state is still more wretched. His

sense of shame and self-respect is cut out of him, and his

reasoning faculty, though not cut away, is brutalized.

Am I to call this
*

strength
'
? Heaven forbid, unless I call

it
(

strength
'
in those who sin against nature, that makes

them do and say in public whatever occurs to their fancy.
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CHAPTER VI

. On Providence.

EACH single thing that comes into being in the universe There is

affords a ready ground for praising Providence, if one
Drajse

possesses these two qualities a power to see clearly the Providence

circumstances of each, and the spirit of gratitude there- ^^
with. Without these, one man will fail to see the useful-

ness of nature's products and another though he see it

will not give thanks for them. If God had created

colours and, in general, all visible things, but had not

created a faculty to behold them, of what use would they

be ? None at all. If on the other hand He had created

this faculty, but had not created objects of such a nature

as to fall under the faculty of vision, even so of what use

would it be ? None at all. If again He had created both

these, and had not created light, even so there would be

no use in them. Who is it then that has adapted this to The hand

that, and that to this ? Who is it that has fitted the sword of^>
, craftsman

to the scabbard and the scabbard to the sword ? Is there appears in

no one ? Surely the very structure of such finished pro- ~j|

e w
^

ducts leads us commonly to infer that they must be the no less

work of some craftsman, and are not constructed at ran- !r
an ln

r' those 01

dom. Are we to say then that each of these products art.

points to the craftsman, but that things visible and vision

and light do not ? Do not male and female and the desire

of union and the power to use the organs -adapted for it .

do not these point to the craftsman ? But if these things

are so, then the fact that the intellect is so framed that
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we are not merely the passive subjects of sensations, but

select and subtract from them and add to them, and by
this means construct particular objects, nay more, that

we pass from them to others which are not in mere

juxtaposition I say are not these facts sufficient to rouse

men's attention and to deter them from leaving out the

craftsman ? If it be not so, let them explain to us what

it is which makes each of these things, or how it is possible

that objects so marvellously designed .should have come

into being by chance and at random ?

Again, Are these faculties found in us alone ? Many
in us alone faculties which the rational creature had

special need of but many you will find that we share

with irrational creatures. Do they also, then understand

events and things ? No for using is one thing, and

understanding is another. God had need of them as

creatures dealing with impressions, and of us as dealing

with them and understanding them as well. That is

why it is enough for them to eat and drink and rest and

breed, and every function is theirs which each irrational

creature fulfils
;
while we, to whom He gave also the

power of understanding, cannot be satisfied with these

functions, but, unless we act with method and order and

consistently with our respective natures and constitutions,

we shall no longer attain to our end. For those whose con-

stitutions are differenthave also differentfunctionsand dif-

ferent ends. Therefore thatwhich by constitutionis capable

only of using things, is satisfied to use them anyhow;
but that which by constitution is capable of understand-

ing things as well as using them, will never attain its end,
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unless to use it adds method also. What is my conclusion ?

God makes one animal for eating, and another for service

in farming, another to produce cheese, and others for

different uses of a like nature, for which there is no need

of understanding impressions and being able to distin-

guish them ; but He brought man into the world to take
"

cognizance of Himself and His works, and not only to take

cognizance but also to interpret them. Therefore it is Therefore

beneath man's dignity to begin and to end where the

irrational creatures do : he must rather begin where they to bring

do and end where nature has ended in forming us
;
and ^ -,

e

nature ends in contemplation and understanding and monywith

a way of life in harmony with nature. See to it then
na re '

that ye do not die without- taking cognizance of these

things.
'

You travel to Olympia, that you may see the work of Every man

Phidias, and each of you thinks it a misfortune to die h^^th"
1

without visiting these sights, and will you have no desire a spectacle

to behold and to comprehend those things for which ^greater
there is no need of travel, in the presence of which you Olympia,

stand here and now, each one of you ? Will you not realize
^

ne sPec~

then who you are and to what end you are born and what life.

that is which you have received the power to see ?

'

Yes, but there are unpleasant and hard things in life.'

Are there none such at Olympia ? Are you not scorched

with heat ? Are you not cramped for room ? Is not

washing difficult ? Are you hot wet through when it is

wet ? Do you not get your fill of noise and clamour and

other annoyances ? Yet I fancy that when you set against

all these hardships the magnificence of the spectacle you
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bear them and put up with them. And have you not

received faculties, which will enable you to bear all that

happens to you ? Have you not received greatness of

spirit ? Have you not received courage ? Have you not

received endurance ? If I am of a great spirit what

concern have I in what may happen ? What shall shake me
or confound me or seem painful to me ? Instead of using

my faculty for the purpose for which I have received it,

am I to mourn and lament at the events of fortune ?

'

Yes, but my rheum flows.
'

Slave ! What have you hands for then ? Is it not to

wipe your rheum away ?

'
Is it reasonable then that there should be rheum in

the world ?
'

Well, how much better it is to wipe your rheum

away than to complain ! What do you think would

have become of Heracles if there had not been a lion,

as in the story, and a hydra and a stag and a boar

and unjust and brutal men, whom he drove forth and

cleansed the world of them ? What would he have done,

if there had been nothing of this sort ? Is it not plain that

he would have wrapped himself up and slept ? Nay to

begin with he would never have been a Heracles at all,

had he slumbered all his life in such ease and luxury ;
and

if by any chance he had been, of what good would he have

been ? What use would he have made of his arms and his

might and his endurance and noble heart as well, had not

he been stimulated arid trained by such perils and oppor-
tunities ?

' Was it his duty then to contrive these occasions for
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himself and to seek means to bring a lion, a boar, or a

hydra into his country ?
'

That were madness and folly ;
but as they had come

into being andwere found in theworld these monsters were

of service to display Heracles' powers and to train them.

It is for you then, when you realize this, to look to the If a man

faculties you possess, and considering them to say,
f

Zeus,
u
*f ?

s

send me what trial Thou wilt
;

for I have endowments will cease

and resources, given me by Thee, to bring myself honour ?
omPla"1"

through what befalls.' Nay, instead, you sit trembling show a

for fear of what may happen, or lamenting, mourning,
nobleand

and groaning for what does happen, and then you reproach spirit,

the gods. What else but impiety indeed can attend

upon so ignoble a spirit as yoijrs ? And yet God not only

gave us these faculties, which will enable us to bear all

the issue of events without being humiliated or broken

down by it, but, as became a good king and a true father,

He gave us this gift free from all let or hindrance or

compulsion nay, He put it wholly in our hands, not

even leaving Himself any power to let or hinder us. Yet

possessing these powers in freedom for -your own you
refuse to use them and will not realize what gifts you

'

have received and from whose hand, but you sit mourning
and grieving, some of you blinded to the giver Himself

and refusing to recognize your benefactor, and some from

meanness of spirit turning to reproaches and complaints

against God. Yet I will show you that you have resources

and endowment to fit you for a noble and courageous

spirit : show me, if you can, what endowments you have

for complaining and reproach.
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CHAPTER VII

On the use of variable premisses and hypothetical arguments

and the like.
1

Logic, like MOST men ignore the fact that the treatment of
other

variable premisses and hypothetical arguments and again of

activities, syllogisms that conclude byway of question, and, in a word,
is con- Q ajj Sucj1 arguments is concerned with conduct.? For
cerned

with really, whatever subject we are dealing with, our aim is to

conduct, n(j -^QW tke g00(} man mav t]y deal with it and fitly be-

have towards it. It follows then that either they must say

that the virtuous man will not condescend to question

and must and answer, or that if he does he will take no care to avoid

no^e

re
behaving lightly and at random in questioning and

ignored answering ;
or else, if they accept neither alternative,

good man ^^ must admit that we have to investigate those subjects

round which question and answer chiefly turn. For what

do we promise in a discussion ? To establish what is true,

to remove what is false, to withhold assent in what is

uncertain. Is it enough then merely to learn that this

is so ?

1
It is enough.'

Is it enough then for him who wishes not to go wrong
in the use of coin merely to be told why you accept

genuine drachmas and reject spurious ones ?

'
It is not enough.'

What then must you acquire besides ?
'

Surely you
He must must have a faculty to test and distinguish genuine
learn to drachmas from spurious. Is it not true then in
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regard to argument also that merely to hear what is said is distinguish

not enough ;
a man must acquire the faculty to test and ^

distinguish the true from the false and the uncertain ? false.

'
It must be so.'

This being so, what is required in argument ?

''

Accept what follows from the premisses you have duly
"

granted.'

Here again, is it enough merely to know this ? No, you
must learn how a conclusion follows from the premisses,

and how sometimes one proposition follows from one

other, and sometimes from many together*
-

May we say

then that this faculty too must be acquired by him who is

to behave with good sense in discussion, and who is himself

to prove each point in his demonstration and to follow

the demonstrations of others, and to avoid being led astray

by sophistical arguments, posing as demonstrations ?

Thus it comes about that we are led to think it really

necessary to discuss and to practise the arguments and

moods which are conclusive.

But note this : there are cases where we have granted But he

the premisses properly, and such and such a conclusion ^
follows which, though it follows, is none the less false, conclusions

What then is it fitting for me to do ? Must I accept ^SV_Xl.J.J.ooCo J_LC

the false conclusion ? How can I do that ? Must I say I has agreed

was wrong in granting the premisses ? . he still

658

'No, you may not do this either.' accepts the

That it does not follow from the premisses granted ?
Premisses.

'

No, you may not do this.'

What then is one to do in these circumstances ? May
we not say that just as in order to be in debt it is not

546-241 E
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enough merely to borrow, but one must remain a bor-

rower and not have paid off the loan, so in order to be

bound to admit an inference it is not enough to have

granted the premisses, but one must abide by having

granted them ?
2

In a word, if they remain to the end as we granted them,

we are absolutely bound to remain by our concessions-

and accept what follows the premisses ; if, on the other

hand, they do not remain as they were granted, we are

also absolutely bound to abandon the concession and no

longer to accept what is inconsistent with the premisses;

for since we have abandoned Our agreement as to the

premisses, this inference which is drawn no longer con-

cerns us or touches us. We must then examine into

premisses of this sort and into such changes and alterations

in them, by which they are changed in the actual process

of question or answer or syllogism or the like, and so

afford occasion to the foolish to be troubled because they

do not see the sequence of the argument. . Why must

For care- we so do ? That in this sphere we may do what is

u

^g^.
n"

fitting by avoiding what is random or confused in

ting for us. argument.

The same And we ought to do the same with, hypotheses and
C

g*

61
g hypothetical arguments. For it is necessary sometimes

in regard to assume a hypothesis as a step to the next argument.

th rial"
Must we trien concede every given hypothesis or not ?

reasoning. And if not every one, which ?
3
And, having conceded it,

must we abide by it once for all and maintain it, or are

we sometimes to abandon
ift,

and are we to accept what

follows from it and reject, what conflicts with it ?
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'-Yes/ =

But a man says, If you accept a hypothesis of what is

possible, I will reduce you in argument to what is impos-

sible.'

Will the prudent man refuse to meet him in argument,

and avoid examination and discussion with him ? Nay,
it is just the prudent man who is capable of reasoning The wise

logically and who is expert at questioning and answering,
man

yes and who is proof against deception and sophistry, be wise

Will he then consent to argue, but take no pains to avoid Vs
.

.
- careless in

being careless and casual in argument ? If so, will he not argument.

cease to be the man we consider him to be ? But without

some such training and preparation as I suggest can he

guard the sequence of his argument? Let them show

that he can, and then all these speculations are idle ;

they were absurd and inconsistent with the conception

we have formed of the good man.

Why do we persist in being lazy and indolent and

sluggish, why do we seek excuses to enable us to avoid

toiling early and late to perfect ourselves in logical

theory ?

1 Do you call it parricide if I go wrong in logic ?
'

Slave, here is no father for you to kill. You ask what

you have done
; you have committed the one error

which was possible in this field. Your answer is the very

one I made myself to Rufus when he rebuked me because

I could not find the one missing step in a syllogism.
'

Well,' said I,
c
I suppose I have not burnt the Capitol

down '

;
and he answered,

'

Slave, the missing step here

is the Capitol.'

E 2
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Failure in You are not going to tell me, are you, that setting fire

logicm its
to tjie capitoi and killing one's father are the only forms

way may r ...
be com- of wrongdoing ? To deal with one's impressions without

P
arrkade

tnougnt or method, to fail to follow argument or demon-

or arson, stration or sophism, in a word, to be unable to see what

concerns himself and what does not in question and answer

is there no wrongdoing, I ask, in any of these ?

CHAPTER VIII

'That faculties are fraught with danger for the uneducated,

Untrained JUST as it is possible to interchange terms which are

persons
equivalent to one another, so and in just as many ways it

properly is allowable to vary in argument the types of disputative
handle

argument and enthymeme.
1 Take for instance this kind of

any more argument :

'
If you borrowed and did not repay, you owe

? . me the money. You did not borrow without repaying ;

syllogisms, therefore
2
you do not owe me the money.' And the

philosopher above all others is the proper person to

handle such arguments with skill. For if enthymeme is

imperfect syllogism, plainly he who is trained in perfect

syllogism would be equally capable in dealing with

imperfect.

The .. Why then, you ask, do we not train ourselves and one

why we do another in this style of argument ? Because even now,
not devote though we do not devote ourselves to training in these

to such matters and thoughwe are not drawn away, so far as I have

training, any influence, from cultivating character, nevertheless

we caimot we ma^e no advance towards goodness. - What should
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we have to expect then, if we should add this business to spare time
-C 1

our other employments ? And there is more not only tivSine-"

should we have less leisure for more necessary things, but character,

we should give uncommon occasion for conceit and

vanity. For the faculty of disputative and plausible (2) Rhe-

reasoning is a powerful one, especially if it should be torical
r '

m

r J
m arguments

developed by training and gain further dignity from tend to

mastery of language. For indeed generally every faculty
Punupthe

is dangerous when it comes into the hands of those who

are without education and without real force, for it tends

to exalt and puff them up. For how would it be possible

to persuade the young man who excels in these arguments

that he ought not to become dependent upon them, but

to make them depend upon him? Instead of this he

tramples under foot all we say to him and walks among
us in a high state of elation, so puffed up that he cannot

bear that any one should remind him how far he has

fallen short and into what errors he has lapsed.
4 What do you mean ? Was not Plato a philosopher ?

'
Rhetorical

I reply, Was not Hippocrates a physician ? But you P ^
61 1S

TV? rr i J ] notneces-
see how eloquent Hippocrates was. Was Hippocrates so sary in a

eloquent by virtue of being a physician ? Why then do P,
oso"

you mix qualities, which are casually united in the same

persons ? Suppose Plato was handsome and strong ; ought
I also to set to and strive to become handsome or strong,

as though this were necessary for philosophy, just because

one philosopher was handsome as well ? Will you not

have the discernment to see what makes men philosophers

and what qualities are accidental in them.'? Suppose now

I were a philosopher, ought you to become lame ?
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Such You ask me, do I then count these faculties as of no
power has

effect ?
its value,
but it is Heaven forbid ! no more than I ignore the faculty of

n
d
m
^Jch

vision. Nevertheless if you ask me what is the 'true good

is dis- of man, I can only say to you that it lies in a certain disposi-

CHAPTER IX

How one may draw conclusions from the fact that we are

God's kinsmen.

If we are IF these statements of the philosophers are true, that

of God we ^0(^ anc^ men a*e a^n
'
th^6 is but one course open to

are citizens men, to do as Socrates did : never to reply to one who

universe
as^s ^s Countr7>

c
I am an Athenian

', or,
'
I am a Corin-

thian
',
but '

I am a citizen of the universe.' For why do

you say that you are an Athenian, instead of merely a

native of the little spot on which your bit of a body was

cast forth at birth ? Plainly you call yourself Athenian

or Corinthian after that more sovereign region which

includes not only the very spot where you were born, and

all your household, but also generally that region from

which the race of your forbears has come down to you.

connected When a man therefore has learnt to understand the

h^the great government f tne universe and has realized that there is

frame of nothing' so great or sovereign or all-inclusive as this

andbv frame of things wherein men and God are united, and

our son- that from it come the seeds from which are sprung not
"U"

* A
- J. o

abov^dl
onty my own fat^er or grandfather, but all things that

fear. are begotten and that grow upon earth, and rational
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creatures in particular for these alone are bynature fitted

to share in the society of God, being connected with Him

by the bond of reason why should he not call himself

a citizen of the universe and a son of God ? Why should

he fear anything that can happen to him among men ?

When kinship with Caesar or any other of those who are

powerful in Rome is sufficient to make men live in

security, above all scorn and free from every fear, shall

not the fact that we have God as maker and father and

kinsman relieve us from pains and fears ?

4And where am I to find food to eat, if I have nothing ?
'

For the

Well, what do slaves do when they leave their masters, or depends

what do they rely on ? Do they rely on fields, or servants,
on lumse *

or silver plate ? No, on nothing but themselves
;

never-

theless sustenance does not fail them. And shall our

philosopher in his wanderings have to rest his confidence

in others, instead of taking care of himself ? Is he to be

baser and more cowardly than the unreasoning beasts ? For

each one of them is content with itself, and lacks not its

proper sustenance nor the way of life that is naturally

suited to it.

I think that the old man 1 who sits here to teach you Indeed
4>nOf*A 1C

ought to devote his skill not to save you from being low- some ear

minded, and from reasoning about yourselves in a low of young

and ignoble spirit, but rather to prevent young men from
Boning life

arising of the type who, discovering their kinship with the from pride

gods, and seeing that we have these fetters attached to us

in the shape of the body and its possessions and all that sonship. .

we find necessary for the course and management of
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our life by reason of the body, may desire to fling all these

away as vexatious and "useless burdens and so depart to

the gods their kindred.

And so your teacher and instructor, if he were a true

teacher, should e'ngage in this conflict of argument :

You come saying,
'

Epictetus, we can bear no longer to

be bound with the fetters of this wretched body, giving it

meat and drink and rest and purgation, and by reason of

the body having to adapt ourselves to this or that set of

circumstances. Are not these things indifferent and as

nothing to us, and death no evil thing ? Are we not kins-

men of the gods, from whom we have come hither '?

Suffer us to depart to the place whence we have come,

suffer us to be released from these bonds that are fastened

to us and weigh us down. Here are robbers and thieves

and law-courts and so-called' kings, who by reason of our

poor 'body and its possessions are accounted to have

authority
z over us. Suffer us to show them that they

have authority over nothing.'

Hereupon I answer : Men as you are, wait upon God.

When He gives the signal and releases you from this

service, then you shall depart toHim
;
but for the present

be content to dwell in this country wherein He appointed

you to dwell. Short indeed is the time of your dwelling

here, and easy for them whose spirit is thus disposed.

What manner of tyrant or what thief or what law-courts

have any fears for those who have thus set at nought the

body and its possessions ? Stay where you are, and depart

not without reason.' Such should be the answer of the

teacher to his gifted pupils. How different is what we
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see ! There is no life in your master, and no life in you. But top

When you have, had your fill to-day, you sit groaning P*
ten there

about the morrow, and how you are to find food. Slave, in master

if you get food, you will have it
;

if not, you will depart :

or P11?"3*

the door is open. Why do you whine ? What room is cherish

there for tears any more ? What occasion for flattery any ^e
^
ares

more ? Why should one envy another ? Why should morrow,

he gaze with wonder on them that are rich or powerful,

especially if they be strong and quick to anger ? For what

will they do with us ? We will pay no heed to what

they have power to do. what we really care for they The great
A "

!*

cannot touch. Who, I ask you, will be master over one
ri
f

j f
.

' / ' cannot
who /is of this spirit ? touch what

,Mow did Socrates approach these matters ? Surely as you *eally
. .... care for.

6ne should who is convinced of his kinship with the gods. The spirit
'
If you tell me,' he says,

" we acquit you on condition f God's

that you discourse no longer as you have done hitherto, as seenm
and that you do not annoy.young or old among us ", I shall Socrates,

answer,
"
It is absurd for you to suppose that, while I am

bound to maintain and guard any post to which your

general appointed me, and should rather die ten thousand

times than abandon it, yet if God has appointed us to

a certain place and way of life we ought to abandon that."
'

.

Here you see a man who is a kinsman of the gods in very is -far

truth. But as for us we think of ourselves as if we were emoved
from our

all belly and flesh and animal desire
;
such are our fears, fleshly

such, our passions ;
those that can help us to these ends standards -

we flatter, and at the same time fear.

Some one has asked me to write for him to Rome, one The true

who, as the world thought, had had misfortunes
;
he had manneeds
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no one to once been famous and rich, and had now lost everything

him- and was living here. So I wrote for him in a humble

tone. And he read my letter and gave it me back and

said,
'
I wanted your help, not your pity.' So, too,

Rufus, to try me, used to say,
' Your master will do this

or that to you
'

;
and when I answered him,

f This is the

lot of man
',

'

Why then
', said he,

' do I appeal to your
for he can master when I can get everything from you ?

'

for,

himself all
indeed, ^

'

1S true tnat what a man has of himself it is idle .

that he and futile for him to receive from another.4 Am I then,

noble~and
w^ can &et ^rom m7se^ tne 8^ f a n ble and lofty

lofty spirit, to get from you a field or money or office ? Heaven
spirit. forbid ! I will not be so blind to my true possessions.

But when a man is mean and cowardly, for him one must

needs write letters as for one that is dead. 'Make us

a present of the corpse of so and so and his miserable quart

of blood.' For indeed such a one is a mere corpse and a

quart of blood and nothing more. If he were anything

more, he would have realized that one man cannot make

another miserable.

CHAPTER X

To those who have spent their energies on advancement in

Rome.

If we IF we had been as earnest and serious about our work
showed as , j -n i ^ ^i.

much zeal
as ^ men m R me are about their concerns, we too

as men of might perhaps have achieved something. I know what

Rome we was sa^ to me ^7 a man ^er tnan myself who is now
should in charge of the corn-supply

1 in Rome, when he passed
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through here on his way backirom exile
;
he ran down his acliieve

former life and made great professions for the future,
muc

r ' more.

saying that when once he was back he would have no

other interest except to live out the rest of his life in

peace and tranquillity, 'For how little I have still left

me ', said he.

And I said to him,
' You will not do it ; so soon as

you sniff the air of
1 Rome you will forget all your pro-

fessions
'

;
and I told him that if he got a chance of en-

tering the Palace, he would thrust his way in and give

God thanks.
'

Epictetus,' he answered,
*
if you find me putting one

foot in the Palace, believe what you like of me.'

Well, what did he do? .Before he came to Rome, a dis-

patch from the Emperor met him, and as soon as he got

it he forgot all he had said and has gone on adding to his

heap ever since. I should like to stand by him now and

remind him of the words he used as he passed through,

and say to him,
c How much more clever a prophet am

I than you !

'
.

What conclusion do I draw? Do I say that the creature Man is
T . f

man is not to be active ? Heaven forbid I But what is it
action

that fetters our faculty of action ? Take myself first :
' but is

when day comes, I remind myself a little as to what
indolence

^

lesson I ought to read to my pupils. Then in a moment
I find myself sayingj

' But what do I really care what sort

_.- of lesson I give to this man or that ? The first thing is

_ for me to sleep.' And yet how can their business be

compared in importance with ours ? If you attend to

what they are doing you will see the difference. They
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do nothing all day long except vote, dispute, de-

liberate about a handful of corn or an acre of land, and

petty profits of this sort. Is there any resemblance

between receiving and reading a petition such as this :

*
1 beg you to let me export a little corn',. and a petition

such as,
c
I beg you to inquire from Chrysippus how the

universe is governed and what position the rational

creature holds in it
; inquire too who you are and what

is good for you, and what is evil ?
' What have these

petitions in common ? Do both demand the same atten-

tion ? Is it equally shameful to neglect one and to neglect

the other ?

What is my conclusion ? Are we elders alone indolent

and sleepy ? Nay, the fault is much, rather with you

young men. For indeed, we old folk, when we see young
men playing, are only too eager and ready to join their

play. Much more, if I saw them thoroughly awakened

and eager to share my studies, should I be eager myself to

take my studies seriously too.

CHAPTER XI

On family affection.

WHEN an official came to Epictetus and inquired for

special directions he asked whether he had a wife and

children
;
and when the man said,

c Yes
',
he asked again,

How do you get on ?

'

Miserably ',
he said.

What do you mean F said he
;
Men do not marry
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and have children to the end that they may be miserable,

but rather that they may be happy.
'

Ah,' said he,
' but I am so miserable about my poor

children, that lately when my daughter was ill and was

thought to be in danger I could not bear to be near her,

but fled away from her, until some one brought me news

that she was well.'
'

Well, do you think you were right to do it ? Epictetus
<
It was natural

',
he said. tfSthT

Nay, said the master, only convince me that it was criterion in

natural, and I will convince you that everything that is ^j^jg
1S

natural is right. 'natural'.

'
All fathers,' he said,

'
or most of us, at least, feel like

that.'

I do not deny, said Epictetus, that parents feel so,

but the real question is whether it is right. No doubt

as far as that goes, we must say that even tumours come

into being for the good of the body, and in a word that

error is natural, for nearly all, or most of us at least, are

prone to error. Prove to me then how it is natural.
'
1 cannot

;

' he said,
l
rather do you prove to me how

it is wrong or unnatural.'

. He answered, Suppose we were discussing black and

white, what test should we call in to distinguish between

them ?

' The sight ',
he said.

What if we were discussing things hot or cold, hard

and soft, what test should we use ?

'
Touch.'

Well then, as we are discussing what is natural and Error in
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conduct right and the opposite, what test would you have us
is more , * .

serious
take ?

than in '
I do not know ', said he.

oTtaste
Look here, it is no great loss perhaps not to know the

or touch, proper test for colours and smells, nay, and flavours too,

but do you think it is a small loss to man not to know what

is good and what is evil, what is natural and what is

unnatural ?

1

No, the greatest possible loss.'

But judge- Tell me now, is everything right which seems noble and

^
nts

, fitting to certain people ? To-day, for instance, are the

a criterion opinions of Jews and Syrians, Egyptians and Romans, as

is neces- of
sary.

' How can they be ?
'

No, I suppose if the Egyptians' views are right the

other nations' must of necessity be wrong ;
if the Jews'

opinions are good, other people's must be bad.
1 Of course.'

And where there is ignorance, there is also want of

insight and education as to necessary things.
'
Yes.'

When once you have realized this, then, said Epicte-

tus, you will make this your one interest in the future,

and to this alone devote your mind to discover the

means of judging what is natural and to use your criterion

to distinguish each particular case as it arises.

The par- For the present I can help you just so far as this in

ticular case regarc[ to what you wish : do you think family affection

because is natural and good ? .

here '

6 Of course.'
reason and
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. Again, is it true that affection, isr natural and good, and affection
*'

13 coincide,
reason not goodr

'

Certainly not.'

Is there a conflict then between reason and affection?

'I think not. ?

If there were a conflict, then, as one of the two is

natural, the other must needs be unnatural ?

'

Certainly ',
he said.

It follows then that whenever we find reason and affec-

tion united in an action, we confidently affirm that it is

right and good.
( Granted ',

he said.

Mark what follows. I do not think you will deny that

it is not reasonable to leave one's child when it is ill and

to go away. The only question left for us is to consider

whether it is affectionate.

' Let us consider it then.'

Was it right, I ask, for you, being affectionately dis-

posed to your child, to run away and leave her? Is her

mother not fond of the child ?

4 She is indeed.'

Should the mother then have left her too, or should she

not?
' She should not.'

What of the nurse ? Is she fond of the child ?

' She is ',
he said.

Ought she then to have left her ?

1

By no means.'

Again, is not the child's attendant fond of her ?

"'He is.'
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Ought he then to have gone away and left her? Was

it right that as a consequence the child should be thus left

desolate and helpless because of the great affection of

you its parents and of those about it, or should die in the

hands of those who had no love or care for it ?

' Heaven forbid !

'

Once more, it is not fair or reasonable, is it, that a man

should not allow others equally affectionate with himself

to do what, because he is affectionate, he thinks proper

for himself. It is absurd. Tell me, would you have liked,

if you were ill, your relations and every one else, even your

wife and children, to show their affection for you in such

a way as to leave you alone and desolate?

f

Certainly not.'

Would you pray to be so loved by your own people, as

to be always left alone by them when you were ill, because

of their exceeding affection, or would you, if it were

a question of being left alone, rather pray, supposing

that were possible, to have the affection of your enemies ?

And if that is so, we are forced to the conclusion that

your conduct was not that of affection.

What reason had you then ? Was there nothing which

moved and impelled you to abandon the child? How is

that possible ? It must have been the same sort of motive,

^^ once mac[e a man jn Rome cover his eyes when the

judgement, horse he had backed was running, and then again when

the horse unexpectedly won made him faint so that he

needed sponges to recover him. What is the motive?

This perhaps is not the moment to define it
;
but it is

enough that we should be convinced of this if what

The error

was due,
not to

external
'

causes but
to wrong
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philosophers say is sound that we must not look for it

somewhere outside us, but that it is always one and the

same motive which causes us to do or not to do a thing,

to speak or not to speak, to be elated or depressed, to fly

or to pursue the very motive which has moved you and

me at this moment, you to come and sit and listen to me,

and me to say what I do. What is the motive? Surely

it is nothing but this that we are so minded f1
1

Nothing else.'

And if things had looked different to us, we should still

have done what we were minded to do and nothing else.

So when Achilles mourned, his reason was, not the death

of Patroclus for another man, when his comrade dies, is

not thus affected- but that he was so minded. So in

your case, you ran away just because you were so minded
;

and again, if you stay it will be because you are so minded.

And now you return to Rome, because you have a mind to

do so
;
and if your mind changes, you will not depart

thither. And in a word it is not death nor exile nor pain

nor any such thing which is the cause of our action or

inaction, but thoughts and judgements of the mind.

Are you convinced of this or not ? Whenever
'
I am ', he said. we g

;

Thenon each occasion the effects of an action correspond then we
to the causes. So henceforward whenever we do a thing

blame"

wrong, we shall blame nothing else but the judgement ourselves.

which led us to do it, and we shall try to remove and

extirpate this even more than we do tumours and abscesses

from the body. And so also we shall assert'that our right ...
;

actions are determined in the same, way ;
and we shall

546'24 I F
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no longer blame neighbour or wife or children as though

they caused evils to befall us, being convinced that, unless

we make up our mind that things are such, we do not

act as though they were, but that whether we judge them

to be so or not depends upon ourselves and not on any-

thing outside us.

' True ',
he said.

From this day forward then we shall not investigate or

examine the nature or condition of anything else -

whether it be land or slaves or horses or dogs but only

our own judgements.
' 1

1 hope so ',
said he.

You see then that you must become a student that

creature whom all mock at if you really wish to investi-

gate your judgements. That this is not the work of an

hour or a day you fully understand without my telling

you.

CHAPTER XII

On contentment.

There are

many
views of

the rela-

tion of

gods to

CONCERNING the gods there are some who say that -the

Divine does not exist, others that it exists but is inactive

and indifferent and takes no thought for anything, others

again that God does exist and take thought but only for

the world, great things and things in the heavens, but for nothing
on earth

;
and a fourth class say that God takes thought

also for earthly and human things, but only in a general

way, and has no care for individuals: and there is
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a fifth class, to whom belong Odysseus and Socrates,

who say

where'er I move

Thou seest me.

Before all things then it is necessary to examine each of and these

these views, to see whether it is true or untrue. For if
we must

.
.

. examine,
there are no gods, how can following the gods be the end because of

of man ? If againthere are gods, but they care for nothing, .

eir "ear"

in that case too what good will it be to follow them? conduct.

But once more, if they exist and do care, yet if there is no

communication between them and men, nay what is

more, if there is none between them and me, to follow

them cannot be a true end. The good man then, having The good

examined into all these questions, has submitted his
man sub-

^
.

.
. .

mitsnis
mind to Him that orders the universe, as good citizens mind to

submit to the law of the city. The man who is under "^ lvme

. . govern-
education ought to approach education with this purpose ance, and

in his mind :

' How can I follow the gods in everything,
m *~1S

and how can I be content with the divine governance freedom,

and how can I become free ?
' For he is free, for whom

all
:

things happen according to his will and whom no one

can hinder.
' What then ? Is freedom the same as madness ?

'
For free-

Heaven forbid ! frenzy and freedom have nothing in
omdoes

7 5 not mean
common. personal

'-
' But

', you say,
'
I want everything to happen as I think

caPrlce

good, whatever that may be.' ?

Then you are in a state of madness, you are out of your

mind. Do you not know that freedom is a noble thing,

F 2
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and worthy of regard? But merely to want one's chance

thoughts to be realized, is not a noble thing ;
it comes

perilously near being the most shameful of all things.

How do we act in matters of grammar ? Do I want to

butim- write Dion's name as I will ? No, I am taught to will the

standard rightway of writing. How is it in music ? Just the same.

as in all So it is universally, in every region of art or science.
"t*^~c

' o n (i
'

Otherwise it would not be worth while to know anything,SOltllCco* _o 7

if everything conformed itself to each man's will.

Are we to say then that in this sphere alone, the greatest

arid most momentous of all, the sphere of freedom, it is .

Freedom permitted me to indulge chance desires ? By no means :

con^
18

education is just this learning to frame one's will in

forming accord with events. How do events happen ? They
the wi to

kappen as the Disposer of events has ordained them. He
events as * r

^ ^

ordained ordained summer and winter, fruitful and barren seasons,
py <jod.

vjrtue anc[ vjce an(j aii such opposites for the sake of the

harmony of the universe, and gave to each one.of us a body
and bodily parts and property and men to associate

.
.

with.
'

,....-.

We cannot. Remembering then that things are thus ordained we
change ought to approach education, not that we may change

the conditions of life,
1 that is not given to us, nor is it good

for us but that, our circumstances . being as > they are

and as nature makes them, we may conform our mind

to events.
;

I ask you, is it possible, to avoid men ? How can we ?

Can we change their nature by our society ? Who gives

us that power ? What is left for us then, or what means

do we discover to deal with them ? We must so act as
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to leave them to do as seems good to them, while we

remain in accord with nature.

But you are impatient and discontented
;

if you are

alone you call it a wilderness, and if you are with men

you describe them as plotters and robbers, and you find

fault even with your own parents and children and :

brothers and neighbours.

Why, when you are alone you ought to call it peace Whether

and freedom and consider yourself the equal of the gods ; i
n
I

when you are in a large company you should not call it or in a -

a crowd or a mob or a nuisance, but a high-day and cr wawe
,

J
ought to

a festival,, and so accept all things in a spirit of content. be content.

What punishment is there, you ask, for those who do Discon-

not accept things in this spirit ? Their punishment is to
tent 1S lts

be as they are. Is one discontented with being alone? punish-

Let him be deserted. Is one discontented with his
m<

r
nt

prison.

parents ? Let him be a bad son, and mourn his lot. Is

one discontented with his children? Let him be a bad

father.

e Cast him into prison.'

What do you mean by prison? he is in prison already ;

for a man's prison is the place that he is in against his will,

just as;, conversely, Socrates was not in prison, for he

chose to be tjiere. .-.'.._ =

v Am I .then to; have a maimed leg ?
'

Bodily
n , , . ,

~

. , defects are
blave, . do , you mean to arraign the universe for one no

wretched leg ? Will you not make a gift of it to the sum for dis-

of things ? .Will you not resign it ? Will you"hot joyfully

yield it up to Him who gave it ? Will you be vexed and

discontented with the ordinances of Zeus, laid down and
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ordained by Him with the Fates who were present at your
birth and span your thread of life ? Do you not know,

what a little part you are compared with the universe?

and in I say this of your body, for in reason you are not inferior

reason to ^& gods nor less than they : for the greatness of
man is the

.

J
.

equal of reason is judged not by length or height but by its

the gods, judgements.
In reason Will you not then set your good in that region where
then he -, __ ,

,
.

must find 7OU are e(
lual to the S ds ?

his good.
'

Alas, but look what a father and mother I have got !

'

Why ? was it given you on entering life to choose and

say,
' Let such an one marry such an one at this hour,

that I may be born ?
' No such choice was given you :

your parents had to be in existence first, and your birth

had to follow. Of what parents ? Of such as they were.

Well then, as your parents are what they are, is no

Reason resource left you ? Surely if you did not know to what end

him to face 7OU Possess tne faculty of vision, you would be unhappy
everything, and miserable if you closed your eyes, when colours were

responsible brought near you ;
but are you not more wretched and

only for unhappy still for not knowing that you have a high and
what is in ,, . . ... , . . . , ^-.t

his power
n ble spirit to face each occasion as it arises ? Ine

objects which correspond to the faculty that you have

are brought near you : yet you turn away your faculty

just at the very moment when you ought to keep it

open-eyed and alert. Rather give thanks to the gods

that they set you above those things which they put out

of your power, and made you responsible only for what

is within your control. For your parents they left you
without responsibility ;

and the same is true of brothers



Book Ir Chapter 12 87

body, property, death, life. For what then did they

make you responsible ? For that which alone is in your

power, the proper handling of your impressions. Why
then do you insist on dragging in these things for which

you are not responsible ? That is to make trouble for

yourself.

CHAPTER XIII

Row one may act in all things so as to please the gods.

WHEN some one asked Epictetus how one may eat so Itispos-

as to please the gods, he said, If you can eat justly,
S1

j

t(

ii.

and with good feeling and, it may be, with self-control gods in

and modesty, may you not also eat so as to please the gods ? ^T b
And when you call for hot water and the slave does riot self-con-

answer, or answers and brings it luke-warm, or is not

to be found in the house, is it not pleasing to the

gods that you should not be angry nor break into

a passion ?

' How then is one to bear with such persons ?
'

Slave, will you -not bear with your own brother, who Men must
T^. *.*."L.

has Zeus for his forefather, and is born as a son of the same ^ 1

seed as you and of the same heavenly descent ? You other, as

were appointed to a place of superiority like this, and are
*

you straightway going to constitute yourself a despot ?

Will you not remember what you are and whom you
are ruling ? that they are kinsmen, born your brothers,

children of Zeus ?

' But I have bought them, and they have not bought
me.'
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God be-

holds a
man's

every act

because
the uni-

verse is

one.

for our

minds are

portions
of God's

being.

Do you see where your eyes are looking ? You are

looking at the earth, at what is lowest and basest 1
,
at

these miserable laws of the dead, and you regard not the

laws of the gods.

CHAPTER XIV

That God beholds all men.

WHEN one asked him how a man may be convinced

that every one of his acts is seen by God, Do you not

think, he said, that all things are united together ?

*
I do ',

he said. -
.

Again, do you think that things on earth feel the

influence of things in heaven ?

'I do ', he said.

Whence comes it that in such perfect order as at

God's command, when He bids the plants to flower,

they flower, when He bids them grow they grow,

when He bids them to bear fruit, they bear, when to

ripen, they ripen ; when again He bids them drop their

fruit, they drop it, and when to let fall their leaves,

they let them fall, and when He bids them gather them-

selves up
* and be .still and take their rest, they are still

and take their rest ? Whence is it that. as the moon

waxes and wanes and as the sun draws near and departs

afar .we behold so great a change .and transformation

of things on the earth ? If the plants then and our

own bodies are so closely bound up with the universe,

and so share its affections, is it not much more so with

our minds ? .And if our minds are so bound up with God
and in such close touch withHim as being part and portion



Book /
? Chapter 14 89

of His very being, does not God perceive their every

movement as closely akin to Him I

Consider this : you, a man, have power to reflect on If man can
-, 1 . i IT- reflect and
the divine governance and on each, divine operation as

conceive

well as upon things human, you have the faculty of being and corn-

moved in your senses and your intelligence by countless morg can

objects, Sometimes assenting, sometimes rejecting, God be-

sometimes doubting ; you guard in your own mind these

many impressions derived from so many and various

objects, and moved by them you conceive thoughts

corresponding to those objects which have first impressed

you, and so from countless objects you derive and main-

tain one after another the products of art and memory.
All this you do, and is God hot able to behold all

things and be present with all and to have some communi-

cation with all ? Why, the sun is able to illuminate so

large a part of the universe, and to leave unilluminated

only so much as the shadow which the earth makes can

cover : and cannot He who has created the sun itself,

and who makes it to revolve a small part of Himself

as compared with the whole has not He, I say, the

power to perceive all things ?

1 But ', says one,
'
I cannot comprehend all these things Man is not

at once.' ?l
u
fj*

faculty to

Of course no one tells you that in faculty you are equal Zeus, but

to Zeus. 2 Nevertheless He has set by each man his
nena

f.
a

1
. guardian

genius
3 to guard him, and committed each man to genius,

his genius to watch over, aye and a genius which sleeps

not and is not to be beguiled. To what other guardian, him.

better or more attentive, could He have committed *
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each one of us ? Therefore, when you close your doors

and make darkness within, rememba never to say that

you are alone : you are not alone, God is within, and

your genius. What need have they of light to see what

you are doing ? To th :

.s God you ought to swear allegiance

from the first as the soldiers swear to Caesar. They
are paid servants, yet they swear that they will put the

safety of Caesar above all things : and shall you not

swear too, who have been counted worthy of so many
and so great blessings, or having sworn shall you not

To God keep your oath ? And what shall your oath be ? Never
he must to disobey, never to accuse, never to find fault with any
L3.K.6 clTl

oath like of God's gifts, never to let your will rebel, when you
the soldier, j^ye to ^0 or to bear what necessity demands. Can
but an y

oath to the soldier's oath be compared with ours ? The soldiers

respect swear to respect no man above Caesar, but we to
himself. r 7

respect ourselves first of all.'
5

CHAPTER XV

What philosophy professes.

Philosophy WHEN a man consulted Epictetus how to persuade his

does not brot.rier to be angry with him no longer, he replied,

control
'

Philosophy does not promise to secure to man anything
externa

outside him. If it did it would be admitting something

No man beyond its subject-matter. For as wood is the material

can inter- dealt with by the carpenter, bronze by the statuary, so
fere with

, . ,...,.
another's tne subject-matter of each man s art of living is his own
art of life> What are we to say then of your brother's life ?

living.
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That again is the concern of his art of living : to yours

it is a thing external, like land, health, good repute.

Philosophy makes no promises about such things.
' In all circumstances '

(says philosophy)
'
I will keep the

Governing Principle
* in accord.with nature.'

Whose Governing Principle ?

4

His, in wjiom I am.'

How then am I to prevent my brother from being

angry with me ? Bring him to me and I will tell him,

but I have nothing to say to you about his anger.

When the man who consulted him said,
' What I am In conduct

looking for is this how I may be in accord with nature, ^ ^^
even though he be not reconciled with me ',

he replied, the natural

No great thing comes suddenly into being, any more w01L!Te

UlLloL CAT

than a cluster of grapes or a fig. If you say to me now, pect not

*
I want a fig ',

I shall answer that it needs time. Let it ^n e

flower first, then put forth its fruit and then ripen, but slow

I say then, if the fig tree's fruit is not brought to perfec-
Srowtn -

tion suddenly in a single hour, would you gather fruit of

men's minds so soon and so easily ? I tell you, you must

not expect it.

CHAPTER XVI

On Providence.

MARVEL not that the other creatures have their bodily The other

needs supplied not only meat and drink, but a bed to
cre

^
ures>

lie on and that they want no shoes nor rugs nor clothes, man, have

while we want all these things. For it would not have ,

Q̂ ?j

been a good thing that these creatures, born not for wants

supplied
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themselves but for service, should have been created

liable to wants. Consider what it would be for us to

have to take thought not only for ourselves but for

sheep and asses, how they were to dress and what shoes

they were to put on, and how they should find meat -and.

drink. But just as soldiers when they
;

appear before their

general are ready shod, and clothed' and armed, and it

would be a strange thing indeed if the tribune had to

go round and shoe or clothe his regiment, so also nature

has made the creatures that are born for service ready

and prepared and able to dispense with any attention.

So one small child can drive sheep with a rod. ";

We ought Yet we forbear to give thanks that we - have not to

th^ksf Pa7 the same attention to them as to ourselves, and

this and proceed to complain against God on our own account.

,^ sig118 j declare, by Zeus and all the gods, one .single fact of

provi- nature would suffice to make him that is reverent and
ence.

grateful realize the providence of God : no great matter,

I mean
;

take the mere fact that milk is produced from

grass and cheese from milk and wool from skin.
'

Who is

it that has created or contrived these things ?

( No one ', he says.

Oh, the depth of man's stupidity and shamelessness !

We may Come, let us leave the chief works of nature, and behold

the hair
wnat s^e works by- the way. Is anything more useless

given man' than the hairs- upon the chin;? Did she not use even

eriishhi"
these in the most suitable way she could.? .Did she not

from. by these- means distinguish male and female ? Does
woman.

not ^Q nature of each one of us .cry aloud from afar,
'
I am a man : on these terms approach me and address
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me; seek nothing else. Behold the signs.' Again, in

women nature took the hair from their face, even as

she mingled in their voice a softer note. What ! You

say the creature ought to have been left undistinguished

and each of us to have proclaimed,
'
I am a man '

? Nay,
but how noble and comely and dignified is this sign,

how much more fair than the cock's crest, how much

more magnificent than the lion's mane! Therefore we

ought to preserve the signs God has given ;
we ought

not to abandon them, nor, so far as in us lies, to confound

the sexes- which have been distinguished.

Are; these the 'only works of Providence, in us ? Nay, For this

what words are enough to praise them or bring them
gifts we

home to us ? : If we had sense we ought to do nothing ought to

else, in.public and in private, than praise and bless God ^ '

and .pay Him due thanks. Ought we not, .as we dig and

plough and eat, to sing the hymn to God ?
* Great is God

that 1 He gave us these instruments wherewith we. shall

till the earth.. Great is God that He has given us hands,

and power to swallow, and a belly, and the power ;
to grow

without knowing it, and to draw our breath in sleep.'

At every moment we ought to sing these praises and above

all the greatest and divinest praise, that God gave us the

faculty to comprehend these gifts and to use the way . ,

of reason.
. ,

More than that : since most of you are walking in ...

blindness^ should .there not be some one to discharge

this, duty and sing praises to God for all? What else ;. '.

can a lame old man as I am do but chant the praise of '

God ? , If, indeed, I were a nightingale I should sing as a
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nightingale, if a swan, as a swan : but as I am a rational

creature I must praise God. This is my task, and I do

it : and I will not abandon this duty, so long as it is

given me ;
and I invite you airto join in this same song.

CHAPTER XVII

That the processes of logic are necessary.

Logic is SINCE it is reason which makes * all other things articu-

necessary. iate anc[ complete, and reason itself must be analysed

.and made articulate, what is it that shall effect this ?

Plainly, reason itself or something else. That something

else either is reason or it will be something superior

to reason, which is impossible. If it is reason, who again

will analyse that reason ? For if it analyses itself, so

can the reason with which we started. If we are going to

call in something else, the process will be endless and

unceasing.
-

. . .

If it be 'Yes,' says one, 'but the more pressing need is not

urged that lOgi[c but the discipline of men's thoughts and feelings ',
2

moral pro-
&

gress is and the like. . .

more
. if vou want to hear about moral improvement, well

pressing, .

the answer and good. But if you say to me,
'
I do not know whether

is that vou argue truly or falsely ', and if I use an ambiguous

necessary word and you say to me *

distinguish/, I shall grow
test_and impatient and say to you,

'
this is the more pressing need.'

of sound It is for this reason,
3
I suppose, that men put the processes

knowledge. of lOgic in the forefront, just as we put the testing of

the measure before the measuring of the corn.. And
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if we do not determine first what is the bushel and what

is the scale, how shall we be able to measure or weigh

anything ? So in the sphere of thought if we have not

fully grasped and trained to perfection the instrument

by which we judge other things -and understand other

things, shall we ever be able to arrive at accurate know-

ledge ? Of course, it is impossible.
'

Yes,' they say,
' but the bushel is a mere thing of Logic

wood and bears no fruit.'
easur*'

True, but it can measure corn. or test of

' The processes of logic, too, are unfruitful.'
terms> &c<

This we will consider presently : "but even if one

should concede this, it is enough that logic has the power
to analyse arid distinguish other things and in fact, as

one might say, has the power to weigh and measure.

Who asserts this ? Is it only Chrysippus andZeno and

Cleanthes ? Does not Antisthenes agree ?
4

Why, who

is it that has written,
( The beginning of education is

the analysis of terms '

? Does not Socrates too say the

same ? Does not Xenophon write of him that he began
with the analysis of terms, to discover what each

means ?

Is this then what you call great and admirable to But it is

understand or interpret Chrysippus ? Nay, no one ^0^1^.

says that. What is adiriirable then ? To understand thing to

the will of Nature. Very well: do you understand

it of yourself ? If so, what more do you need ?

For . if it is true that all error is involuntary and

you have learnt the truth, you must needs do rightly

hereafter.
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But who ' But ', jou may say,
*
I do not understand the will of

shall in- XT __
, ,

terpret
Nature.'

Nature ? Who then expounds it ? They say
{

Chrysippus.'

pus^o?"
^ come and inquire what this interpreter of Nature

his com-
says. I begin not to understand what he means and

mentator ? T i .
- rn-ii

'

I seek some one to interpret. Ine interpreter says,
' Let us examine the sense of this phrase, as if it were

Latin.'

The inter- Why, pray, should the interpreter put on airs ? Even

Nature is Chrysippus has no right to do so, if he is only expounding
of no good the will of Nature, and does not follow it himself : how

follows much less his interpreter. For we have no need of

Nature
Chrysippus for his own sake, but only to enable us to

thesu- follow Nature : just as we have no need, for himself, of

preme end. the priest
5 who offers sacrifice, -but because we think

that through him we shall understand the signs which

the gods give of the future, nor do we need the sacrifice

for itself, but because through it the sign is given, nor

do we marvel at the .crow or the raven but at God who

gives His signs by them.

The lesson So I come to this interpreter and priest
5 and say,

learnt from
' Examine the victim's flesh to see what sign is given

the Divine me.' He takes and opens the flesh and interprets,
'

Man,

freedom 7OU naye a will unhindered and unconstrained by nature.

of man This is written here in the flesh of the sacrifice. I will
'

show you the truth of it first in the sphere of assent.

Can any one prevent you from agreeing to' what is true ?

No one. Can any one compel you to accept the

false ? No one. Do you see that in this sphere your

faculty is free from let and hindrance and constraint and
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compulsion ? Is it any different in the spher of will and

impulse ? What, I ask, can overcome impulse except in will

another impulse ? And what can overcome the will to f
31

,r
. _ impulse.

get or will to avoid except another will to get or to

avoid ?

'If he threatens me with death,' one says, 'he compels
me.' Compul-

No, it is not what he threatens you with which com-
no

pels you, but your decision that it is better to do what on man

you are bidden than to die. Once more then it is your s^
own judgement which compels you that is, will puts his own

pressure on will. For ifGod had,so created that portion of can^om^
His own being which He has taken from Himself and given pel him.

to us, that it could suffer hindrance or compulsion from God could

another, He would cease to be God and to care for us as
â(je^nan

He must needs do.
* This

', says the priest,
'
is what I find who shares

in the sacrifice : this is God's sign to you : if you will, su

you are free : if you will, you will blame no one, you to corn-

will accuse no one : everything shall be in accordance pu Slon *

with your own mind and the mind of God.'

This is the prophecy which draws me to consult this

seer and philosopher, and his interpretation makes me
admire not him but the truths which he interprets.

546.24 I
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CHAPTER XVIII

That we should not be angry at men's errors.

All action IF what philosophers say is true, that in all men

source in
action starts from one source, feeling, as in assent it is

feeling, and the feeling
1 that a thing is so, and in denial the feeling

therefore , ^ ... , rr j -^ir u-
we must tnat 11: 1S not so

' 7es> "7 ^eus, and in withholding
not be

_ judgement, the feeling that it is uncertain : so also

thferring
imPulse towards a thing is originated by the feeling

multitude, that it is fitting, and will to get a thing by the feeling

that it is expedient for one, and it is impossible to judge

one thing expedient and will to get another, and to judge

one thing fitting and be impelled to another. If all

this be true, why are we angry with the multitude ?

(

They are thieves ', he says,
' and robbers.'

What do you mean by thieves and robbers ?

They are gone astray and know not what is good and

what is evil.'

They only Ought we then to be angry with them or to pity
nee to see faem ? Only show them their error and you will see how
CZXcXX. . ciJ.O.1

to desist, they desist from their faults. But if their eyes are not

opened, they regard nothing as superior to their own

judgement.
To put

* What !

'

you say.
l

Ought not this robber and .this

deatnYs as
adulterer to be put to death ?

'

inhuman Nay, say not so, but rather,
'

Should I not destroy

to death tn^s man w^ *s ^n error and delusion about the greatest

the blind matters and is blinded not merely in the vision which

distinguishes white and black, but in the judgement
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which distinguishes good and evil ?
'

If you put it this

way, you will recognize how inhuman your words are ;

that it is like saying,
' Should I not kill this blind man,

1

or this deaf one ?
' For if the greatest harm that can

befall one is the loss of what is greatest, and a right

will is the greatest thing in every one, is it not enough
for him to lose this, without incurring your anger

besides ? Man, if you must needs harbour unnatural Rather

feelings, at the misfortune of another, pity him rather p1^ em

than hate him
; give up this spirit of offence and hatred :

do not use these phrases which the backbiting multitude

use, 'These accursed and pestilent fools '.

Very well. How are you suddenly converted to

wisdom ? What an angry temper you show !
2 *

.

Why then are we angry ? Because we admire the We are

material things of which they rob us. For only cease to caugjwe

admire your clothes, and you are not angry with him set store

who steals them : cease to admire your wife's beauty,

and you cease to be angry with the adulterer. Know that

the thief and adulterer have no place among things

that are your own, but only among things that are

another's and beyond your power. If you let them alone If we

and count them as nothing you have no one to be angry fPT'-
6 a

with any more. But as long as you admire these things not ours,

you must be angry with yourself rather than with them.
ur anSer

For, look you, you have fine "clothes, your neighbour place,

has none : you have a window, you wish to air them. He
does not know, what is the true good of man, but

fancies, as you do too, that it is to have fine clothes.

Is he not to come then and carry them off ? Why,
G 2
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if you show a cake to greedy -men, and gobble it down

all to yourself.,
do you expect them not to snatch at it ?

Do not provoke them, do not have a window, do not air

your clothes.

If your For my part, yesterday I had an iron lamp beside
iron lamp mv household gods, and hearing a noise I rushed to
IS SuOlCil^

buy one the window. I found the lamp had been carried -off. I

of earthen- reasone(} with myself, that the man who took it yielded
ware.

. .

to some plausible feeling. What do I conclude ? To-

A man's morrow, I say, you will find one of earthenware. The
losses are trut]1 {s a man ioses on]y wnat he has.

'
I have lost my

limited to
'

.

} J

his posses- cloak.' Yes, for you had one.
'
I have got a headache.'

sions. Have you a horn-ache too ? Why then are you vexed ?

Your losses and your pains are concerned only with what

you possess.

The tyrant
* But the tyrant will chain me.' .

:

cannot rob
Yes, your leg.

you of
' J

.

your will.
' But he will cut off.'

What ? Your neck. But what will he fail to bind or cut

off ? Your will. That is why the men of old enjoined

'Know thyself.' What follows ? You ought to practise

in small things and go on from them to greater.
c
I have a headache.'

Then do not say,
' Ah me !

'

'I have earache.'

Do not say,
t Ah me! ' And I do not mean that you

may not groan, but do not groan in spirit.
3 And if the

boy brings you your leg-bands slowly, do not cry out

loud and pull a long face and say,
l

Every one hates me.'

Who is not likely to hate such an one ?
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Put confidence in these thoughts for the future and

walk erect and free, not relying on bulk of body like an

athlete. For you do not need to be invincible by brute

force like an ass.

Who then is the man who is invincible ? He whom Practise

nothing beyond his will can dismay. So I go on observing -^ gmaji

him in each set of circumstances as if he were ail athlete. things,that

He has overcome the first round. What will he do in
.

the second ? What if it be a hot sun, and the struggle ciblein

/-M .,
all trials.

is in Ulympia ?

So it is in life. If you offer a man a trifle of silver, he

will scorn it. What will happen if you offer him a young
maid ? What if you do it in the dark ? What happens
if you ply him with reputation, or abuse, or praise,

or death ? All these he can conquer. What will he do

if he is wrestling in the hot sun, I mean, if he has drunk

too much ? What if he is in a frenzy, or in sleep ?

The man who can overcome in- all these circumstances

is what I mean by the invincible athlete.

CHAPTER XIX

How one should behave towards tyrants.

IF a man possesses some advantage, or thinks he does The

though he does not, he is bound, if he be uneducated.
tyrant

.

s
' 3

- power is

to be puffed up because of it.
' The tyrant, for instance, merely

says,
<
I am mightiest of all men.'

external.

Well, and what can you give me ? Can you enable me
to get what I will to get ? How can you ? Can you avoid' .
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what you will to avoid, independent of circumstances ?

Is your impulse free from error ? How can you claim

any such power ?

Tell me, on shipboard, do you put confidence in your-

self or in the man who knows ? And in a chariot ?

Surely in him who knows. How is it in other arts ?

Exactly the same. What does your power come to then ?

( All men pay.me attention.'

Yes, and I pay attention to my platter and work it

and polish it and I fix up a peg for my oil-flask. Does

that mean that these are superior to me ? No, but they
do me some service, and for this reason I pay them

attention. Again : do I not pay attention to my ass ?

Do I not wash his feet ? Do I not curry him ? Do you
not know that every man pays regard to himself, and to

you only as to his ass ? For who pays regard to you as

a man ? Show me. Who wishes to become like you ?

Who regards you as one like Socrates to admire and

follow ?

* But I can behead you.'

Well said. I forgot, of course, one ought to pay you

worship as if you were fever or cholera, and raise an altar

to you, like the altar to Fever in Rome.

What is it then which disturbs and confounds the

multitude ? Is it the tyrant and his guards ? Nay,
God forbid! It is impossible for that which is free by
nature to be disturbed or hindered by anything but

itself. It is a man's own judgements which disturb

him. . For when the tyrant says to a man,
'
I will chain

your leg,' he that values his leg says,
'

Nay, have mercy,'
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but he that values his will says,
'
If it seems more profit-

able to you, chain it.'

'Do you pay no heed ?
'

No, I pay no heed.
'*

1 will show you that I am master.'

How can you ? Zeus gave, me my freedom. . Or do

you think that he was likely to let his own son be enslaved ?

You are master of my dead body, take it.

4 Do you mean that when you approach me, you pay
no respect to me ?

'

, No, I only pay respect to myself : if you wish me to

say that I pay respect to you too, I tell you that I do

so, but only as I pay respect to my water-pot.

This is not mere self-love : for it is natural to man, as Man, like

to other creatures, to do everything for his own sake :
otjie

^' J o '
creatures,

for even the sun does everything for its own sake, and in acts for

a word so does Zeus himself. But when he would be ^j ^?
1

.

ends, but
called

' The Rain-giver
' and '

Fruit-giver
' and ' Father to achieve

of men and Gods '

you see that he cannot win these >te\&
' ' end, must

names or do these works unless he does some good to serve the

the world at large : and in general he has so created the
C
9
nimu"

nature of the rational animal, that he can attain nothing

good for himself, unless he contributes some service to

the community. So it turns out that to do everything

for his own sake is not unsocial. For what do you

expect ? Do you expect a man to hold aloof from himself He cannot
'U.

"
"U"

and his own interest ? No : we cannot ignore the one at>Jup nls

^
own m-

principle of action which governs. all things to be at terestjhe

unity with themselves. ,

"~
nrasts^k- " <*

'
-

to be at

What follows ? When men's minds harbour wrong unity with
himself.
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opinions on things beyond the will, counting them good
anc^ ev^> ^ey a?e bound to Pa7 regard to tyrants. Would

that it were only tyrants, and not chamberlains too !

-^ow can a Inan possibly grow wise of & sudden, when

Caesar appoints him to the charge of the privy ? How
*s ^ we straign

'tway Sa7?
'
Felicio has spoken wisely

to me '

? I would fain have him deposed from the

dung-heap, that he may seem foolish to you again.

Epaphroditus had a shoemaker, whom he sold because

he was useless : then by some chance he was bought by
one of Caesar's officials, and became Caesar's shoemaker.

If you could have seen how Epaphroditus honoured him.
' How is my good Felicio, I pray you ?

' Then if

some one asked us,
' What is your master doing ?

' the

answer was,
' He is consulting Felicio about something.'

What, had he not sold him for useless ? Who has sudden-

ly made a wise man of him ? This is what comes of

honouring anything outside one's will.

He has been honoured with a tribuneship. All who

meet nim congratulate him ;
one kisses his eyes, another

his neck, his slaves kiss his hands. He comes into his

house and finds lamps being lighted. He goes up to

the Capitol and offers sacrifice. Who, I ask you,

ever -g;erec sacri ce in gratitude for right direction of

the will or for impulse in accordance with nature ?

For we give thanks to the gods for what we think pur

good !

To-day one spoke to me about the priesthood of

Augustus. I told him,
'

Fellow, leave the thing alone :& ' } & >

you will spend a great deal on nothing.'



Book /, Chapter 19 ioj
4

Well, but those who draw up contracts 1 will record plain

, crown of

my name.' .

roses>

Can you be there when men read it and say to them,
' That is my name,' and even supposing you can be

there now, what will you do if you die ?

4 My name will remain.'

Write it on a stone and it will remain. But who will

remember you outside Nicopolis ?

f But I shall wear a golden crown.'

If. you desire a crown at all, take a crown of roses and

wear that : you will look smarter in that.

CHAPTER XX

How reason has thefaculty of taking cognizance of itself.

EVERY art and faculty has certain principal things
-1

Reason is

of which it is to take cognizance. When therefore the theory

faculty itself is of like kind with the objects of which that can

it takes cognizance, it must of necessity have power to ta
-ke,

. . . . . cognizance
take cognizance of itself : when it is of unlike kind, it Of itself.

cannot take cognizance of itself. For instance, the

shoemaker's art is concerned with hides, but itself is

absolutely different from the material of hides : for this

reason it does not take cognizance of itself. Grammar

again is concerned with written speech : is it then

written speech itself ? Certainly not : therefore it

cannot take cognizance of itself.

For what purpose then have we received reason from

nature ?
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That we may deal with, impressions aright.

What then is reason itself ?

A system framed from impressions of a certain kind. 2

Thus it naturally has the power to take cognizance of itself.

Again, sagacity
3 has been given us. To take cognizance

of what ?

Things good and bad and indifferent.

What is it then itself ?

Good.

And what is folly ?

Bad. Do you see then that of necessity sagacity has the

power of taking cognizance of itself and its opposite ?

Therefore the primary and highest task of the philosopher

is to test impressions and distinguish them and to make

use of none which is untested. Consider how we have

invented an art to test the currency, in which we are

admitted to have some interest. Look how many means

the assayer uses to test the coin^-sight, touch, smell,

finally hearing : he breaks the penny and attends to the

sound, and is not content with hearing its note once,

but by much attention gets an ear for music.

Thus, where we think it makes a serious difference

to us whether we are right or wrong, we take great

pains to distinguish the possible sources of error, and yet

when we have to do with our Governing Principle itself,

poor thing, we gape and sleep and are ready to accept any

impression that comes : for we do not notice our loss.

When you wish, therefore, to realize how little con-

cerned you are about good and evil, and how eager

about things indifferent,
4

consider how you regard
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physical blindness on the one hand, and mental delusion to learn

on the other, and you will recognize that you are far from
^.

ow t
./

ils "

having a proper feeling in regard to things good and evil, good and
'

Yes, but it needs much preparation and much toil
evil *

, ,
,

We are
and study.' told that

What of that ? Do you expect that a brief study will it requires

enable you to acquire the greatest art ? Yet the principal but the

doctrine of philosophers itself is brief enough. If you main

will learn it, read Zeno's words and you will see. For
js

it is no long matter to say man's end is to follow the enough.

gods, and the essence of good is the power of dealing

rightly with impressions.

'Tell us then what is "God", and what is
"
im-

Still, it

pression ", and what is nature in the individual, and takes tune

,
. , .

,
to analyse

what in me universe . our no-

That is a long story. tions/and

A r T- in j i i -.to confute

Again, if Jipicurus should come and say, that the good faise doc-

must be in the flesh, that too means a long discussion : trine, such

i i i i

'

-,-
as that of

it means, we must be taught what is the commanding Epicurus.

faculty in us, what constitutes our substantial and true

nature. If it is not probable that the good of the snail

is in the shell, is it probable that man's good is in his

body ? Take yourself, Epicurus. What, is the more

masterful faculty you possess ? What is it in you which

deliberates, which examines everything, which examines

the flesh itself and decides that it is the principal thing ?

Why do you light a lamp and toil for us, and write such

big volumes ? Is it that we may not be ignorant of

the truth ? Who are we ? What concern have we with

you ? So the argument becomes a long one,.
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CHAPTER XXI

To those who wish to be admired.

WHEN a man has his proper station in life, he does not

hanker after what is beyond him.

What is it, man, that you wish to have ?

*
I am content if I am in accord with Nature in what

I will to get and will to avoid, if I follow Nature in impulse
to act and to refrain from action, in purpose, and design

and assent.'

Why then do you walk about as if you had swallowed

a poker ?

(
I would fain that they who meet me should admire

me, and cry aloud,
" What a great philosopher" !

'

Who are these by whom you wish to be admired ?

Are not these the men whom you generally describe as

mad ? What do you want then ? Do you want to be

admired by madmen ?

Primary
concep-
tions are

common
to all,

CHAPTER XXII

On primary conceptions}-

PRIMARY conceptions are common to all men, and one

does not conflict with another. Who among us, for

instance, does not assume that the good is expedient

and desirable and that we ought in all circumstances

to follow and pursue it ? Which of us does not assume

that the just is noble and becoming ?
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. At what moment then does conflict arise ? It arises but con-

i i J r , i flict arises
in the application of primary conceptions to particular jn
facts

;
when for instance one says,

' He has done well : applica-

he is brave,' and another, Nay, he is out of his mind.'
n '

Hence arises the conflict of men with one another. Such Such is

is the conflict between Jews and Syrians and Egyptians ^conflict
and Romans not the question whether holiness must customs

be put before all things and must in all circumstances

be pursued, but whether it is holy or unholy to eat of

swine's flesh. Such you will find is the conflict between or of

Agamemnbn and Achilles. Call them to come forward. A^^f
8

What do you say, Agamemnon ? Do you say that non and

what is right and noble ought not to be done ?
es '

' Of course it ought.'

And what do you say,. Achilles ? Do you not approve

of doing what is noble ?

'

Nay, I approve of it above all things.'

Now, apply these primary notions : and here the

conflict begins. One says,
C
I ought not to give back

Chryseis to her father.' The other says, 'Nay, you ought.'

Certainly one or other of them wrongly applies the primary
notion of right. Again one says,

'

Well, if I must give

back Chryseis, I must take the prize from one of you
'

:

the other says,
'

What, take away my beloved ?
' e

Yes,

yours,' he says. Am I alone then to be the loser
'

?

' But am I
:alone to have nothing ?

' So a conflict arises.

In what then does education consist ? In learning Education

to apply the natural primary conceptions to particular J^^^
8 m

occasions in accordance with nature, and further to how to

distinguish between things in our power and things not app v
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mary con- in our power. In our power are will and all operations

^^todis-
^ t^ie w^' anc^ keyond ur power are the body, the parts

tinguish of the body, possessions, parents, brothers, children,
what is in

country jn a worc[ those whose society we share. Where
our power .

J ' >

from what then are we to place
'
the good

'
? To what class of

is not.
things shaU we apply it ?

If we place ^ . .

'

the good
' To what is in our power .

among Does it follow then that health and a whole body, and
things not

'

in our I"6 are not go d, nor children, parents, and country r

power, we jsjo one will bear with you if you say that. Let us
shall fail .

-

; .

, . , , , .

in conduct then transfer the name good to this class of things.

Is it possible for a man to be happy if he is injured and

fails to win good things ?

{
It is impossible.'

Can he also find the proper way to live with his fellows ?

Nay, how is it possible ? For instance, I incline by
nature to my true interest . If it is my interest to have

a field, it is also my interest to take it away from my
neighbour : if it is my interest to have a robe, it is my
interest also to steal it from the bath. This is the source

of wars, factions, tyrannies, plots.

and we Again, how shall I be able to observe what is fitting
shall not

towards Zeus, for if I am injured or unfortunate, he
recognize

' J
.

'

in Zeus heeds me not ? So one hears,
' What have I to do with

a Saviour.
hinij if he cannot help me ?

' and again,
< What have

1 to do with him, if he wills that I should be as I am
"

now ?
'

It follows that I begin to hate him. Why then

do we build temples and make images to Zeus as if he

were ah evil genius, as if he were Fever ? How can we

give him any more the name Saviour, Rain-giver, and
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Fruit-giver ? Surely if we place the true nature of the

good in outward things, all these consequences follow.

What are we to do then ? This is the search to be We must
-

. notbedis-
made by the true student of philosophy, who is in travail couraged

with truth. [These are his thoughts :1
c
I do not see y ^f

. worldly
what is good and what evil. Am I not mad ?

3 I am.' wise, but

But if I put
c the good

'
in the region of things that m st

my will controls, every one will laugh at me. Some in the

grey-haired old man will arrive, with many gold rings
r
fgion

of

on his fingers : then he will shake his head and say,
c
Listen to me, my child : you must study philosophy,

but you must keep a cool head too. All that talk is

folly. You learn the syllogism from philosophers, but

you know better than the philosophers what you ought
to do.'

Fellow, why do you rebuke me then, if I know it ?

What am I to say to this slave ? If I am silent, he

bursts with anger. One ought to say,
e Pardon me as

you would pardon lovers. I am not my own master.

I am mad.'

CHAPTER XXIII

Against Epicurus.

EPICURUS understands as well as we do that we are Epicurus

by nature social beings, but having once placed our good *?
mcon"

not in the spirit but in the husk which contains it he admitting

cannot say anything different. On the other hand he ,

. are social

firmly grasps the principle that one must not admire beings,
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.but advis-

ing men
not to

bring up
children,
nor enter

into

politics.

The lower
animals

teach us

a lesson of

affection

for chil-

dren.

nor accept anything which is severed from the nature

of the good : and he is quite right.

How can we be social beings,
1
if (as you say) we have no

natural affection for our offspring ? Why do you advise

the wise man not to bring up children ? Why are you
afraid that they may bring him into troubles ?

*

Does the mouse he rears indoors cause him trouble ?

What does he care then, if a tiny mouse begins crying

in his house ?
2 But he knows that if once a child is

born, it will not b.e in our power not to love it nor care

for it. ,

Epicurus says that the man who is wise does not enter

into politics, for he knows what sort of things the politician

has to do. Of course if you are going to live among
men as if they were flies, what is to prevent you ?

3

But Epicurus, as though he did not know what natural

affection is, says Let us not bring up children.'

If a sheep does not abandon its offspring, nor a wolf,

does a man abandon his ? What would you have us do ?

Would you have us foolish as sheep ? Even they do

not abandon their young. Would you have us savage

as wolves ? Even they do not abandon theirs. Nay,
who takes your advice when he sees his child fallen on

the ground and crying ? Why, I think that if your

father and mother had foreseen that you were going

to talk thus, even then they would not have cast you

away from them.4
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CHAPTER XXIV

How one should, contend, against difficulties.

DIFFICULTIES are what show men's character. There- Difficul-

fore when a difficult crisis meets you, remember that you
faes are sa

J ' J
oppor-

are as the raw youth with whom God the trainer is tunityfor

wrestling.
trial and
exercise.

To what end ?
' the hearer asks.

That you may win at Olympia : and that cannot

be done without sweating for it. To my mind no man's

difficulties ever gave him a finer trial than yours, if only

you will use them for exercise, as the athlete wrestles

with the young man. Even now we are sending you
1 If we send

i i 1 2 ^
a SP7 to -

to Rome to spy out the land : and no one sends a coward Rome he

as a spy, for that means that if he but hears a noise or must be no

sees a shadow anywhere, he will come running in confusion

and saying that the enemy are close at hand. So now if

you come and tell us
( The doings in Rome are fearful,

death is terrible, exile is terrible, evil-speaking is terrible,

poverty is terrible : fly sirs, the enemy is at hand
', we

shall say to you,
'

Begone, prophesy to yourself, the only

mistake we made was in sending a man like you to spy out

the land '. Diogenes, who was sent scouting before you, Against
ti~lfi ffli^iP

has brought us back a different report : he says,
' Death

Spy'sre.

is not evil, for it is not dishonour '

;
he says,

'

Glory is port we set

a vain noise made by madmen '. And what a message Of jy^,

this scout brought us about pain and pleasure and genes,

poverty!
' To wear no raiment', he says,

c
is better

than any robe with purple hem
'

;

'
to sleep on the ground

546.241 H
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enforced without a bed ', he says,
'
is the softest couch.' Moreover

1 T* ' J '

peaceof
^e Pr ves each point by showing his own confidence,

mind, and his tranquillity of mind, his freedom, and withal his body

dition. we^- knit, and in good condition.
' No enemy is near,'

he says,
'
all is full of peace.'

What do you mean, Diogenes ?

'

See,' he says,
* have I suffered shot or wound or rout ?

'

That is the right kind of scouting : but you come back

to us and talk at random. Drop your cowardice and 'go

back again, and take a more accurate observation.

What am I to do then ?

If you re- What do you do, when you disembark from a ship ?

member to Do take the helm and the oars with ? What
take only

J J

what is do you take then ? You take what is yours, oil-flask and

yours, you wauet. go now if vou remember what is yours, you will
need fear

, / J J

no em- never claim what is another's.

peror. Tbo, emperor says to you,
'

Lay aside your purple

hem.' 3

See, I wear the narrow one.
'

Lay aside this also.'

See, I wear the toga only.
'

Lay aside the toga.'

See, I take that off too.
c

Aye, but you still rouse my envy.'

Then take my poor body, every bit of it. The man to

whom I can throw away my body has no fears for me.
f

But he will not leave me as his heir.'

What ? Did I forget that none of these things was

mine. ? In what sense do we call them ' mine '

? Only
as we call

' mine ' the pallet in an inn. If then the inn-
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keeper dies and leaves you the pallets, well and good ;

if he leaves them to another, that man will have them,

and you will look for another. If you do not find one Tyrants

you will sleep on the ground, only do so with a good after all

cheer, snoring the while, and remembering that it is are tragic

among rich men and kings and emperors that tragedies e
'

find room, and that no poor man fills a part in a tragedy envied.

except as one of the chorus. But kings begin with

a prelude of good things :

Crown high the halls

and then about the third or fourth act comes

O Cithaeron, why didst thou receive me^?

Poor slave, where are your crowns, where your diadem ?

Your guards avail you nought. Therefore when you
come near to one of those great men remember this,

that you are meeting a tragic character, no actor, but

Oedipus in person.
'

Nay, but such a one is blessed, for he has a great

company to walk with him/

I too join the ranks of the multitude and have a large

company to walk with.

To sum up : remember that the door is open. Do not In the last

be a greater coward than the children, but do as they do. ^or is

^

Children, when things do not please them, say,
e
I will open and

not play any more '

; so, when things seem to you to

reach that point, just say,
'
I will not play any more,' and game.

so depart, instead of staying to make moan.

H2
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CHAPTER XXV

On the same theme.

You have IF this is true, and if we are not silly and insincere
no reason, wnen we sav that for men gOO(j an(J evil lies in the region

fear or of the will, and that everything else has no concern for

anxiety. us
^
w^ are we Disturbed or fearful any more ? No one

has authority
1 over the things in which we are interested :

and we pay no regard to the things over which others have

authority. What more have we to trouble about ?

c

Nay, but give me commands *

(says the student).

You need What command should I give you ? Has not Zeus laid

nrece 1*
commands upon you ? Has He not given you what is

than that yours, free from hindrance and constraint, and what"" *

*s not 7ours subject to hindrance and constraint ? What

you command then have you brought with you into the world,

to guard and what manner of ordinance ? Guard what is your
w atls own by all means, grasp not at the things of others.

Your good faith
2

is your own. . . . Who can take these

qualities from you ? Who shall hinder you from using

but your them but yourself ? And how will you do so ? When
own is u take no in-t;erest in what is your own, you lose it and
yours only

- J J

so long as it ceases to be yours.

you use it. When you have instructions and commands from Zeus

such as these, what commands would you have from me ?

Am I greater or more trustworthy than He ? Do you need

any other commands if you keep these of His ? Has He
not laid these commands upon you ? Look at the primary

conceptions. Look at the demonstrations of philosophers.
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Look at the lessons you have often heard, and the words

you have spoken yourself all you have read, all you
have studied.

How long, then, is it right to keep these commands The limit

j ^ i_ i ^i 3 of obedi-
and not break up the game ? ence

-

s

As long as it is conducted properly. your own

Here is a king chosen by lot at the Saturnalia : for
vant;affe

they decide to play the game of
'

Kings '. He gives which lies

his orders :

c You drink, you mix the wine, you sing, you DrODer an(j

go, you come '. I obey, that I may not break up the game, consistent.

4 Now believe that you are in evil case/

I do not believe it, and who will compel me to

believe it ?

Again, we agree to play 'Agamemnon and Achilles '.

He who is given the part of Agamemnon says to me,
f Go to Achilles and drag away Briseis '. I go. Come.'

I come.

In fact we must behave in life as we do with hypothe-

tical arguments.
' Let us assume it is night.'

Granted.
' What follows ? Is it day ?

'

No, for I have already assented to the assumption

that it is night.
' Let us assume that you believe that it is night.'

Granted.
1 Now believe that it really is night.'

This does not follow from the hypothesis.

So too it is in life.
'

Let us assume that you are un-

fortunate.'
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Granted.
' Are you then unfortunate ?

'

Yes.
4 What then, are you in misery ?

'

Yes.
1

Now, believe that you are in evil case.'

This does not follow from the hypothesis : and Another

forbids me.

How far, then, must we submit to such commands ?
4

So far as is expedient ;
that is, so far as I am true to

But some what is becoming and consistent. There are, however,

bear much some severe an(i sour-tempered persons who say,
'
I

more than cannot dine with this fellow, and put up with his daily
ers '

narrative of how he fought in Mysia.
"

I told you,

brother, how I mounted the hill : now I begin again

at the siege."
' Another says,

e
I would rather dine and

hear him babble on to his heart's content.' It is for you
to compare these estimates : only do nothing in the

spirit of one burdened and afflicted, who believes him-

The door self in evil case : for no one compels you to this. Sup-

the^oom Pose some one ma(le tne room smoke. If the smoke

becomes is moderate I will stay : if excessive, I go out : for one
too smoky. mugt rememker an(j k^ fast to this? t^t the door

is open.

The order comes,
' Do not dwell in Nicopolis.'

I will not".

' Nor in Athens.'

I give up Athens.
' Nor in Rome.'

I give up Rome.
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Dwell in Gyara.'

I dwell in Gyara : but this seems to me a very smoky
room indeed, and I depart where no one shall hinder

me from dwelling : for that dwelling is open to every

man. And beyond the last inner tunic, which is this The tyrant

poor body of mine, no one has any authority over me y^^^c
at all. That is why Demetrius said to Nero,

' You or your

threaten me with death, but nature threatens you '. bgyj^
11

If I pay regard to my poor body, I have given myself that you

over as a slave : and if I value my wretched property
are ree"

I am a slave, for thereby I show at once what power
can master me. Just as when the snake draws in its head

I say,
'
Strike the part of him which he guards,' so you

may be sure that your master will trample on that part

of you which you wish to guard. When you remember

this, whom will you flatter or fear any more ?

'

Nay, but I want to sit where the senators sit.' The
T^ , ,

. i r ambitious
Do you see that you are making a strait place tor

yourself and squeezing yourself ? discomfort

' How else then shall I have a good view in the amphi- seives.

theatre ?
'

Man, do not go to the show and you will not be

crushed. Why do you trouble yourself ? Or wait

a little, and when the show is done, sit down in the

senator's seats and sun yourself. For remember this No one can
/ T -II \ i i trouble us
(and it is true universally) that it is we who straiten uniessour

and crush ourselves that is to say, it is our judgements own

which straiten and crush us. For instance, what does ,,,'
give

it mean to be slandered ? Stand by a stone and slander hold on us.

it : what effect will you produce ? If a man then listens
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like a stone, what advantage has the slanderer? But if

the slanderer has the weakness of him that he slanders to

work upon, then he does achieve something.
' Tear his toga off him.'

Why bring him in ? Take his toga. Tear that.
5

'
I have done you an outrage.'

Let us May it turn out to your good.
oHowtne

These were the principles that Socrates practised:
example or

. .

Socrates, that is why his face always wore the same expression.

th
^ut we are ^n * stll(ty an<^ Practise everything except

disturb how to be free men and untrammelled.
him. <

-talk paradoxes.'

But are there no paradoxes in the other arts ? Nayj what

is more paradoxical than to lance a man's eye that he

may see ? If one told this to a person unskilled in the

physician's art, would he not laugh at him who said it ?

Is it surprising then that in philosophy also many truths

seem paradoxical to those who are unskilled?

CHAPTER XXVI

What is the law of life.

The law of WHEN some one was reciting hypothetical arguments,
living is

Epictetus said : This also is a law which governs hypo-more im- r o /r

portant thesis, that we must accept what conforms with the
than any

hypothesis. But much more important is the law of

hypothesis, living, which is this to act in conformity with nature.

For if we wish in every subject and in all circumstances
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to observe what is natural, it is plain that in everything

we must aim at not letting slip what is in harmony with

nature nor accepting what is in conflict with it. First, but it is

then, philosophers train us in the region of speculation,
harder,

_

'. . . .
because in

which is easier, and only then lead us on to what is life there

harder: for in the sphere of speculation there is no in- are .P"
posing

fluence which hinders us from following what we are influences,

taught, but in life there are many influences which drag

us the contrary way. We may laugh, then, at him who

says that he wants to try living first
;

for it is not easy

to begin with what is harder.

And this is the defence that we must plead with parents The study

who are angered at their children studying philosophy :
s(
Jxv can

(

Suppose I am in error, my father, and ignorant of what only be

is fitting and proper for me. If, then, this cannot be
JjjJ d(fsjre

y

taught or learnt, why do you reproach me ? If it can be to live

taught, teach me, and, if you cannot, let me learn from
n^ ^'

those who say that they know. For what think you ?

That I fall into evil and fail to do well because I wish

to ? God forbid. What, then, is the cause of my going

wrong ? Ignorance. Would you not then have me put

away my ignorance ? Who was ever taught the art of

music or of steering by anger ? Do you think, then, that

your anger will enable me to learn the art of living ? '.

This argument can only be used by one who has enter- But some

tained the purpose of right living. But if a man studies L^ ;

logic and goes to the philosophers just because he wants display,

to show at a dinner party that he . knows hypothetical

arguments, is he not merely trying to win the admiration

of some senator who sits next him ? For in such society

or
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the great forces of the world prevail, and what we call

wealth here seems child's-play there.1

and are This is what makes it difficult to get the mastery
influenced , . , ,. .

by the over one s impressions, where distracting forces are

material
strong. I know a man who clung to the knees of Epaphro-
ditus in tears and said hewas in distress, for he had nothing

society. left but a million and a half. What did Epaphroditus
do ? Did he laugh at him, as we should ? No, he was

astonished, and said,
'

Unhappy man, how ever did you

manage to keep silence and endure it ?
'

We cannot Once when he put to confusion the student who was

moral reading hypothetical arguments, and the master who had

judge- set him to read laughed at his pupil, he said, You are

mentsfroniT ,. ^ ,,. ,.j
-

. ,

the young
-l-aughing at yourself ; you did not give the young man

unless they any preliminary training, nor discover whether he can

prelim-
follow the arguments, but just treat him as a reader.

inary Why is it, he said, that when a mind is unable to follow

and judge a complex argument we trust to it the task

of praise and blame and of deciding on good and bad

actions ? If he speaks ill of any one, does the man attend

to him, and is any one elated by a praise which comes

from one who cannot find the logical connexion in such

small matters?

This, then, is where the philosophic life begins ,
in

the discovery of the true state of one's own mind :

for when once you realize that it is in a feeble state, you
will not choose to employ it any more for great matters.

To read But, as it is, some men, finding themselves unable. to

books is swallow a mouthful, buy themselves a treatise, and set
useless,

'

unless the about eating it whole, and, in consequence they vomit
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or have indigestion. Hence come colics and fluxes and mind can
T .

fevers. They ought first to have considered whether them,

they have the faculty.

It is easy enough in speculation to examine and refute

the ignorant, but in practical life men do not submit

themselves to be tested, andwe hate the manwho examines

and exposes us. Yet Socrates used to say that a life

which was not put to the test was not worth living.

CHAPTER XXVII

On the ways in which impressions come to us : and the

aids we must provide for ourselves to deal with them.

IMPRESSIONS come to us in four ways : either things are The philo-

and seem so to us
;

or they are not and seem not to be
; ^P-

er

or they are and seem not ;
or they are not and yet seem to deal

"-*-^
*

to be. Now it is the business of the true philosopher
* wl

-

m~

to deal rightly with all these
;
he ought to afford help

at whatever point the pressure comes. If it is the

fallacies of Pyrrho and of the Academy which crush us,

let us render help against them. If it is the plausibilities

of circumstances, which make things seem good which

are not, let us seek help against this danger : if it is habit

which crushes us we must try to discover help against

that.

What, then, can we discover to help us against habit ? Habit can

Contrary habit. ^e

You hear ignorant folk saying,
'

Unhappy man that by con-

'
he was, he died

'

:

(
His father perished, and his mother

'

:
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of death
can only
be met by
the convic'

tion that

it is not
an evil.

Trouble
conies

from un-
realized

wishes.
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* He was cut off, yes, and untimely and in a foreign land.'

Now listen to the arguments on the other side; draw

yourself away from these voices, set against habit the

opposite habit. Set against fallacious arguments the

processes of reason, training yourself to be familiar with

these processes : against the plausibilities of things we

must have our primary conceptions clear, like weapons

bright and ready for use.

When death appears an evil we must have ready to

hand the argument that it is fitting to avoid evils, and

death is a necessary thing.
2 What am I to do ? where

am I to escape it ? Grant that I am not Sarpedon son

of Zeus, to utter those noble words,
'
I would fain go.

and achieve glory or afford another the occasion to

achieve it : if I cannot win success myself, I will not

grudge another the chance of doing a noble deed '.

Grant that this is beyond us, can we not compass the

other ?
3

I ask you, Where am I to escape death ? Point me
to the place, point me to the people, among whom I am
to go, on whom it does not light, point me to a charm

against it. If I have none, what would you have me
do ? I cannot escape death : am I not to escape the fear

of it ? Am I to die in tears and trembling ? For trouble

of mind springs from this, from wishing for a thing

which does not come to pass. Wheresoever I can alter

external things to suit my own will, I alter them : where

I cannot, I am fain to tear any man's eyes out who

stands in my way. For man's nature is such that he

cannot bear to be deprived of what is good, nor can he
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bear to be involved in evil. And so the end of the matter

is that when I cannot alter things, nor blind him that

hinders me, I sit still and moan and revile whom I can

Zeus and the other gods ; for if they heed me not,

what have I to do with them?
'

Yes, but that will be impious of you.' Piety can

Well, how shall I be worse off than I am now ? In a
pje êr^e(j

word, we must remember this, that unless piety and true if a man
""
"U"

interest coincide, piety cannot be preserved in a man.
S

Do not these principles seem to you to be urgent? terestinit.

Let the Pyrrhonist and the disciple of the Academy
come and maintain the contrary ! For my part I have

no leisure for these discussions, nor can I act as advocate

to the common-sense view. 4

If I had some petty action concerned with a plot of

land, I should have called in another to be my advocate,

[how much more in a matter of this concern].
5

With what argument, then, am I content ? With what It is not

is appropriate to the subject in hand. How sensation takes
?<? i

place, whether through the whole body or through par- to deal

ticular parts, I cannot render a reasoned account, though
W
^j

I find difficulty in both views. But that you and I are sophical

not the same persons, I know absolutely and for certain.
<luestlon -

How is that ? When I want to swallow a morsel I never

lift it to your mouth, but to mine. When I want to

take a piece of bread, I never take rubbish instead, but

go to the bread as to a mark. And even you who make

nothing of the senses, act just as I do. Which of you
when he wants to go to the bath goes to the mill

instead ?



126" Discourses of Epictetus

The ordin- What follows ? Must we not to the best of our power
aryman . . .

must be hold last to this that is, maintain the view of common
content sense, and guard ourselves against all that upsets it ? Yes,
with what

' 5
, to

r

serves him wno disputes that r -But these are matters for one who
for prac- has the power and the leisure : the man who trembles,~*

and is disturbed, and whose heart is shaken within him,

ought to devote his time to something else.

CHAPTER XXVIII

That we must not be angry with men: and concerning what

things are small and what are great among men.

depends
WHAT is the reason that we assent to a thing ? because

onim- it seems to us that it is so. It is impossible that we shall
'

assent to that which seems not to be. Why ? Because

this is the nature of the mind to agree to what is true,

and disagree with what is false, and withhold judgement
on what is doubtful.

What is the proof of this ?

1

Feel now, if you can, that it is night.'

It is impossible.
' Put away the feeling that it is day.

'

It is impossible.
( Assume or put away the feeling that the stars are even

in number.'

It is not possible.

When a man assents, then, to what is false, know that

he had no wish to assent to the false : for no soul is

robbed of the truth with its own consent ',
as Plato says,

but the false seemed to him true.
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Now, in the sphere of action what have we to corre- and in

spond to true and false in the sphere of perception ? we depen(j

What is fitting and unfitting, profitable and unprofitable, on im-

1 _._ j ^i vi pressions.
appropriate and inappropriate, and the like.

r

Cannot a man, then, think a thing is to his profit, and

not choose it ?

He cannot.

What of her 1 who says

/ know full well what ills I mean to do

But passion overpowers what counsel bids me.

Here the very gratification of passion and the vengeance To correct

she takes on her husband she believes to be more to her ^
ou con"

profit than saving her children. must cor-

'

Yes, but she is deceived.' -
rect

'

f ^ impres-
Prove to her plainly that she is deceived and she will sions.

not do it, but as long as you do not show her, what else

can she follow but that which appears to her ? Nothing.

Why then are you indignant with her, because, unhappy

woman, she is deluded on the greatest matters and is

transformed from a human being into a serpent ?

Why do you not rather pity her if so it may be ?

As we pity the blind and the lame, so should we pity

those who are blinded and lamed in their most sovereign

faculties.

We must remember this clearly, that man measures If you

his every action by his impressions ;
of course they may

reallze
[

be good or bad : if good, he is free from reproach; if never be

bad, he pays the penalty in his own person, for it is
an r^ wlt"

impossible for one to be deluded and another to suffer
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for it. The man who remembers this, I 'say, will -be

angry with no one, indignant with no one, revile none^

blame none, hate none, offend none.
1

So you say that deeds so great and awful take their

origin from this, the impressions of the mind ?
'

From this and nothing else. The Iliad is nothing
but men's impressions and how they dealt with them.

It was impressions that made Paris take away the wife

of Menelaus, impressions that drew Helen to follow

him. If, then, his impressions had led Menelaus to feel

that it was a gain to be robbed of such a wife, what

would have happened ? We should have lost the Iliad,

and not only that but the Odyssey too. .

4 What ? Do these great matters depend on one that

is so small ?
'

What are these you call
' such great matters '

? Wars

and factions, deaths of many men and destructions of

cities. What is there great in this, pray ?

c

Is there nothing great ?' .

'

Why, what is there great in the death of many oxen

and many sheep, and the burning and destruction of

many nests of swallows and storks ?

' Are these like those other horrors ?
'

Most like : bodies of men perished, so did bodies

of oxen and sheep. Huts of men were burnt : so were

storks' nests. What is great or awful here ? Or if it be

so, show me how a man's home differs from a stork's

nest, as a dwelling.
'
Is a stork, then, like a man ?

'

What do you say ? In respect of his body, very like
;
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save only that men's homes are built of beams and rafters

and bricks, and storks' nests of sticks and clay.
' Does a man then differ in nothing front a stork ?

'

God forbid : but he does not differ in these matters.
f
In what then does he differ ?

'

For man's

Search and you will find that he differs in something greatness
J

_ depends on
else. Look whether it be not that he differs in under- his reason.

standing what he does, in his faculty for society, in

his good faith, his self-respect, his security of aim, his

prudence.

Where then is man's good and man's evil, in the true

sense, to be found ?

In that faculty which makes men different from all

else. If a man preserves this and keeps it safely fortified
;

if his sense of honour, his good faith, and his prudence
are not destroyed, then he too is preserved ;

but if any
of these perish or be taken by storm, then he too perishes

with them. And it is on this that great events depend. Man fails

Was Alexander's great failure when the Hellenes came when he
^^

I f^c/^c

against the Trojans andsacked Troyandwhen his brothers reason and

perished ? By no means : for no one fails by the act of se^~

another
; yet then there was destruction of storks' nests.

'

Nay, his failure was when he lost the man of honour,

the man of good faith, the man who respected manners

and the laws of hospitality. When did Achilles fail ?

Was it when Patroclus died ? God forbid : it was when

he was angry, when he cried for a trumpery maiden,
when he forgot that he was there not to win lady-loves,

but to make war. These are man's failures this is

his siege, this is his razed city, when his right judge-
546.24 1 I
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ments are broken to the ground, and when they; are

destroyed.

not where
' But when women are carried off, and children are made

T-.
*

hh d captive, and men themselves are slaughtered are not

killed. these things evil f
'

.

Where do you get this idea from? Jf it is true, teach

it me too.
'

No, I cannot : but how can you say that they are

not evil ?
'

We go Let us turn to our standards, let us look to our primary

because we not*ons - For I cannot be sufficiently astonished at what

recognize men do. When we want to judge weights, we do not

??-|

S

.^
I

i
"

judge at random : when we judge things straight and
dl, \JL XXX t^vjXl"

duct and crooked, it is not at random : in a word, when it is

% m*~

important to us to know the truth on any subject, no one
I.CSXU .

of us will ever do anything at random. Yet when we are

dealing with the primary and sole cause of right or

wrong action, of prosperity or adversity, of good or bad

fortune, there alone we are random arid headlong :

we nowhere have anything like a scale, nowhere anything
like a standard : some impression strikes me, and straight-

way I act on it.

This is the Am I any better than Agamemnon or Achilles, that

source of
they should do and suffer such evils because they

all tragedy. . . . uai" i

follow their impressions, and 1 should * be content with

mine ?

Surely tragedy has no other source but this. What is

the
'

Atreus '
of Euripides? Impressions. What is the

1

Oedipus
'
of Sophocles ? Impressions. Phoenix '

? Im-

pressions.
'

Hippolytus
'

? Impressions. How do you
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think then we should describe the man who takes no

pains to discipline his impressions ? What name do we

give to those who follow everything that comes into

their mind ?

'

Madmen.'

Well, is not this exactly what we do ?

CHAPTER XXIX

On Constancy.

THE essence of good and of evil lies in an attitude Good and
r .1 MI evilde-

of the wm.
. pendon

What are external things then ? the will.

They are materials for the will, in dealing with which

it will find its own good or evil.

How will it find its good ?

If it does not value over much the things that it deals

with. For its judgements on matters presented to it,

if they be right, make the will good, and if crooked and

perverse make it bad. This law God has ordained and

says, If you want anything good, get it from yourself.'

You say,
e Not so, but from another.'

I say, No, from yourself. So when the tyrant
The

threatens and does not invite mej I say,
* What does he threats

threaten ?
'

If he says,
'
I will bind you ', I say,

' He cannot

threatens my hands and my feet.' If he says,
'
I will man>

s

'

behead you', I
say,-

'He threatens my neck'. If he says,
'
I williput you in prison ',

I say,
' He threatens all my

poor flesh ',
and if he threatens banishment, the same.

c Does he then not threaten you at all?
'

12
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Not at all, if I feel that these things are nothing to me :

but if I fear any of them, he does threaten me. Who is

there left for me to fear, and over what has he control ?

Over what is in my power? No one controls that.

Over what is not in my power? I have no concern in

that.

Philosophy
' Do you.philosophers then teach us to despise kings ?'

4-jao c* \\ f*C

resistance
Heaven forbid ! Which of us teaches men to resist

only when them in the matters over which they have authority ?

madTto Take my .bit of a body, take my property, take my good
control the name, take my companions. If I try to persuade any

judgement
^ tnem to resist

>
I giye him leave to accuse me indeed.

1

Yes, but I want to command your judgements.'

Who has given you this authority? How can you

conquer another's judgement?
(
I will conquer him

',
he says,

'

by bringing fear to

bear on him.'

You are not aware that it was the judgement that

conquered itself, it was not conquered by another.

The will may conquer itself, but nothing else can conquer

it. That is the reason too why the noblest and most just

law of God is this :

l Let the better always be victorious

over the worse.'

Right
' Ten

', you say,
c
are better than one.'

Hsement Better for wkat ? To bind, to slay, to carry off where

cible. they will, to take away property. Ten conquer one

therefore only in so .far as they are better.
'

In what then are they worse ?
'

They are worse if the one has right judgements, and

the ten have not. I ask you, can they conquer him in
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this? How can they? If we weigh them in the balance,

must not the heavier pull down the scale ?
*

1

This is your outcome then, that Socrates should suffer

the fate he did at the hands of the Athenians ?
'

Slave, why do you say,
'
Socrates

'

? State the fact as Socrates

it really is, That Socrates' vile body" should be arrested j^ ^is

& '

and haled to prison by those who are stronger, and that judgement

some one should give hemlock to Socrates' vile body ^riou^"
and it should die of chill does this seem to you mar-

vellous, does this seem unjust, is it for this you accuse

God? Did Socrates then get nothing in exchange?

In what did his true good consist? Which are we to

attend to ? To you or to him ? Nay, what does Socrates

say ? Anytus or Meletus can slay me, but they cannot

harm me '
:
1 and again,

*
If God so will, so be it.' Prove,

I say, that one who has worse judgements gains the

mastery over him who is his superior in judgements.

You will not prove it : far from it. For the law of

nature and of God is this,
( Let the better always come

out victor over the worse.' Victorious in what? In

that wherein it is better. One body is stronger than

another, the majority are stronger than one, the thief

stronger than he who is not a thief. That is why I too The thief

lost my lamp, because in the matter of vigilance the w" steals

thief was a stronger man than I. But he bought his lamp pays for it :

for this price : for a lamp he became a thief, for a lamp jj

e Pnc
r

e
]

s

he broke his faith, for a lamp he became a brute. This dation.

seemed to his judgement to be profitable.

Very well : but now some one has laid hold on my cloak, Imprison

and drags me into the market, then others raise a clamour
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to the against me,
'

Philosopher, what good have your judge-

so her
nients done you ? for, see, you are haled to prison, see,

because it you are about to be beheaded.'

hi ^n]
11 And what sort of Introduction to philosophy could

I have studied, that would save me from being haled

off, if a stronger man seizes my cloak, or, if ten men drag

me about and cast me into prison, will save me from being

cast there? Have I then learnt nothing else? I have

learnt to see that everything that happens, if it is beyond
the control of my will, is nothing to me. Have you not

gained benefit then in this respect ? Why do you seek

benefit elsewhere than where you learnt that it is to be

found ?

He is con- ^ s^ on tnen ^n Prison an(l Sa7?
' This person who

tent to clamours at me has no ear for the true meaning of things,

Lfis so ne ^oes not understand what is said, in a word he has

long as taken no pains to know what philosophers do or say. Let
God wants , . , ,

him,
him be.'

But [the answer comes],
' Come out of your prison.'

If you have no more need of me in prison, I come

out : if you need me again, I will come in. For how

long ? For as long as reason requires that I should abide

by my vile body ;
but when reason demands it no longer,

take it from me and good health to you ! Only let me

not cast it off without reason or from a faint heart, or

and to go,
^or a casual pretext. For again God wills it not : for

if God He has need of a world like this, and of such creatures

signal.
as ourselves to move upon the earth. But if He give the

signal of retreat, as He gave it to Socrates, one must

obey His signal as that of the general in command.
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4What then ? must I say these things to the multitude ?

'

But there

Why should you ? Is it not sufficient to believe them *s no
,

to say this

yourself? For when children come up to us and clap to the

their hands and say,
* A good Saturnalia to you to-day !

' multitude.

do we say
' These things are not good

'
? Not at all, we

clap with them ourselves. So, when you cannot change
a man's opinion, recognize that he is a child, clap with

him, and if you do not wish to do this, you have only

to hold your peace.

These things we must remember, and when called to When the

face a crisis that is to test us we must realize that the cnsls

comes,
moment is come to show whether we have learnt our show that

lesson. For a young man going straight from his studies vou.-f j i. t.
- j learntyour

to face a crisis may be compared to one who has practised lesson,

the analysis of syllogisms. If some one offers him one instead of
J ' J

asking to
that is easy to analyse, he says,

'

Nay, propound me one study

which is cunningly involved, that I may get proper
l nger-

exercise.' And so wrestlers are discontented if put to

wrestle with young men of light weight :
' He cannot

lift me ',
one says. Here is a young man of parts, yet when

the crisis calls he must needs weep and say,
'
I would

fain go on learning.'

Learning what? If you did not learn your lesson to

display it in action, what did you learn it for ?

I imagine one of those who are sitting here crying Welcome

out in the travail of his heart,
(

Why does not a crisis *V^^
come to me such as has come to him ? Am I to wear welcomes

my life out idly in a corner, when I might win a crown ~J
S tumm

- ]
'

, , .
the arena.

at .Olympia ? When will some one bring me news of

a contest like that ?
' Such ought to be the attitude of
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you all. Why, among Caesar's gladiators there are some

who are vexed that no one brings them out or matches

them in fight, and they pray to God and go to the

managers
2 and implore them to let them fight ;

and shall

no one of you display a like spirit ? That is exactly,why
I should like to take ship for Rome to see how my
wrestler puts his lesson into practice.

The '
I do not want

', says he,
' an exercise of this sort.'

cannot
What ? is it in your power to take the task you choose ?

choose No, a body is given you of such a kind, parents of such

sh U be*
a kind, brothers of such a kind, a country of such a kind,

set him. a position in it of such a kind : and yet you come to me
and say,

'

Change the task set me.' What ! have you
not resources, to deal with what is given you ? Instead of

saying,
'

It is yours to set the task, and mine to study it

He must we^ '

7OU Sa7>
'
-Do not put before me such a syllogism,

make the but such an one : do not impose on me such a conclusion,
most of it.

,
. . .

but such an one. A time will soon come wnen tragic

actors will imagine that they are merely mask and shoes

and robe, and nothing else. Man, you have these things

The actor given you as your subject and task. Speak your part,
shows that we mav know whether you are a tragic actor or
what he is . .

by his a buffoon : for except their speech they have all else

speech, in common. Does the tragic actor disappear, if you
take away his shoes and mask and bring him on the stage

in the bare guise of a ghost, or is he there still? If he

has a voice he is there still.

and so, in So it is in life :

' Take a post of command '

;
I take it,

rank of
am^ ta^mg ^ show how a philosopher behaves.

life, we e

Lay aside the senator's dress, and put on rags and



Book I, Chapter 29 137

appear in that character.' Very well : is it not given must bear

me still to display a nobe voice ?
ess to

In what part then do you appear now?

As a witness called by God :

f Come^ and bear

witness for me, for I count you worthy to come

forward. as my witness. Is anything good or evil which

lies outside the range of the will? Do I harm any one?

Do I put each man's advantage elsewhere than in

himself?
'

What is the witness you now bear to God ? . If you
'

I am in danger, O Lord, and in misfortune
;
no man

heeds me, no man gives me anything, all blame me and honour

speak evil of me.'
im.

Is this the witness you are going to bear, and so

dishonour the calling that he has given you, in that

he honoured you thus and counted you worthy to be

brought forward to bear such weighty witness ?

But suppose that he who has authority pronounces, It .matters

*
I judge you to be godless and unholy ', how does this ^^ -

n
affect you ? . authority

(
I am judged to be godless and unholy.' ^godless*'

Nothing more?

'Nothing.'

If he had teen giving judgement on a hypothetical

proposition and had declared,
(
I judge the proposition

"
if it be day, there is light

"
to be false ', howwould it have

affected the proposition? Who is judged here? Who
is condemned? The proposition or the man who is

deluded about it? Who in the world then is this who

has authority to pronounce upon you ? Does he know
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what godliness or ungodliness is? Has he made a study
of it ? Has he learnt it ? Where and with what master ?

for the If a musician pays no heed to him when he pronounces
P

]?"
that the lowest note is the highest, nor a geometrician

pays no when he decides that the lines from the centre of a circle

,f
e

to the circumference are not equal, shall he who is
LiiC Ll.JJ.Cii~

lightened educated in true philosophy pay anyheed to an uneducated
on

kl
ters man when he gives judgement on what is holy and unholy,

and wrong, just and unjust ? What a great wrong for philosophers to

be guilty of ! Is this what you have learnt by coming to

school?

Leave Leave other people, persons of no endurance, to
discussions , ,. , T ,

to others
argue on these matters to little purpose. Let them

sit in a corner and take their paltry fees, or murmur

that no one offers them anything, and come forward

yourself and practise what you have learnt. For it

is not arguments that are wanting nowadays : no,

the books of the Stoics are full of them. What then is

the one thing wanting? We want the man who will

and apply apply his arguments, and bear witness to them by
your prin- . ,,..._
ciples to action, ibis is the character 1 would nave you take

conduct,
up^ that we may no longer make use of old examples

in the school, but may be able to show an example

from our own day.

Whose business then is it to take cognizance of 2 these

questions ? It is for him that has studied at school
;

for

The philo-
man is a creature with a faculty of taking cognizance, but

sopher jt js shameful for him to exercise it in the spirit of runaway
must con-

. ,..../
template slaves. JNo : one must sit undistracted and listen in

the world turn to tragic actor or harp-player, and not do as the
with an 6 v v J >
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runaways do. At the very moment one of them is attend- unper-

j i i i n i turbed

ing and praising the actor, he gives a glance all round, Spirit,

and then if some one utters the word ' master ' he is

fluttered and confounded in a moment. It is shameful

that philosophers should take cognizance of the works

of nature in this spirit. For what does
'

master
' mean ? showing

AT f -L i i no fear of
JNo man is master of another man

; his masters are only death or

death and life, pleasure and pain. For, apart from them, any other
m 3.S tci*

you may bring me face to face with Caesar and you
shall see what constancy I show. But when he comes

in thunder and lightning with these in his train, and

I show fear of them, I am only recognizing my master

as the runaway does. But so long as I have respite from

them I am just like the runaway watching in the theatre
;

I wash, drink, sing, but do everything in fear and misery.

But if I once free myself from my masters, that is from

those feelings which make masters formidable, my trouble

is past, and I have a master no more.

Should I then proclaim this to all men ?
' But he

No ! One should study the weakness of the uninstructed
need n

.

ot

and say to them,
' This man advises me what he thinks his know-

good for himself, and I excuse him.' For Socrates too
^ *vJd

excused the gaoler .who wept when he was going to drink treat the

the poison, and said,
' How nobly he has wept for us !

' 1 no
p?

J1

^
Does he say to the gaoler,

' That is why we dismissed ately.

the women '
? No, he says that to his intimate friends,

who were fit to hear it, but the gaoler he treats consider-

ately lake a child.
3
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In the

crises of

life you
must

please

God, who
watches

you.

If you hold
fast your
principles,

CHAPTER XXX

What a man should have ready to hand in the crises of life.
\

,

WHEN you appear before one of the mighty of the earth,

remember that Another 1 looks from above on what is

happening and that 7011 must please Him rather than

this man. He that is above inquires of you :

' What
did you say in the school about exile and prison and.bonds

and death and dishonour? '

I said they were '-indifferent '.

' What do you call them now, then ? Have they

changed ?
'

No.
4 Have you changed then ?

'

No.
' Tell me then what things are indifferent.'

Things which lie outside the will's control.
1

Tell me what follows.'

Things indifferent concern me not at all.

'Tell me also what you thought were
"
good things 'V

A right will and a faculty of dealing rightly with

impressions.
* And what did you think was the end ?

'

To follow Thee.
' Do you still say that ?

'

Yes. I say the same now as before.

Go on then into the palace in confidence and remember

these things, and you shall see how a young man who has

studied what he ought compares with men who have had



Book /, Chapter 30 141

no study. By the gods I imagine that you will feel thus :

L TTTI i i i i . courts lose

Why do we make these many and great preparations

for nothing? Is this what authority meant? Are the terrors

vestibule, the chamberlains, the guards no more than this?

Was it for this that I listened to those long discourses ?

These terrors were naught, and I made ready for them

all the time as though they were great matters.'



BOOK II

CHAPTER I

That there is no conflict between confidence and caution.

Confidence PERHAPS the contention of philosophers that it is

andcau-
pOSSible in everything we do to combine confidence

tion are r / &

not incom- with caution may appear a paradox, but nevertheless

patible, we must do our best to consider whether it is true. In

a sense, no doubt, caution seems to be contrary to confi-

dence, and contraries are by no means compatible.

But I think that what seems to many a paradox in this

subject depends on a confusion, and it is this. If we

really called upon a man to use caution and confidence

in regard to the same things, they might fairly find

fault with us as uniting qualities which cannot be united.

if they are But as a matter of fact there is nothing strange in the

hTtherLht statement : f r ^ ^ is true, as has often been said and

spheres. often proved, that the true nature of good and also

of evil depends on how we deal with impressions, and

if things outside the will's control cannot be described

Confidence as good or bad, we cannot surely call it a paradoxicalm
of

Demand f tne philosophers if they say,
' Be confident

things out- in all that lies beyond the will's control, be cautious
side the n ^ tjiat ^s dependent on the wj]J[ >

' por if evil depends

Caution in on evil choice, it is only in regard to matters of will

the region t]lat jt js right to use caution
;
and if things outside the

of things
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will's control, which do not depend on us, concern us dependent

in no way, we should use confidence in regard to these.
ontnewl1 -

And in that way we shall be at once cautious and confident

and indeed confident because of our caution. For because

we are cautious as to things which are really evil we shall

:

get confidence to face things which are not so.

However, we behave like deer : when hinds fear the As it is, we

feathers * and fly from them, where do they turn, and in
fUg

10

^
6

what do they take refuge as a safe retreat? They turn the wrong

to the nets, and so they perish because they confuse
SP eres'

objects of fear with objects of confidence.

So it is with us. Where do we show fear? In regard

to things outside our will's control. Again, when do we

behave with confidence as though there were nothing to

fear ? In matters within the will's control. So if only

we are successful in things beyond our will's control

we think it is of no consequence to us to be deceived or

to act rashly, or to do a shameless deed, or to conceive

a shameful desire. But where death or exile or pain or

infamy confronts us, there we show the spirit of retreat

and of wild alarm. Wherefore, as is likely with men who and so our
-C^f

are mistaken in the greatest matters, we convert our
becomes

06

natural confidence into something bold, desperate, reckless-

reckless, - shameless, whereas we change our natural o^o^tio
caution and modesty into a cowardly and abject quality, cowardice,

full of fears and perturbations. For if a man transfers

his caution to the region of the will and the operations

of the will, with the will to be cautious he will find that

the will to avoid lies in his control : while,if he turns his

caution to what is beyond the control of our will, inas-
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much, as his will to avoid will be directed to what depends

upon others he will of necessity be subject to fear,

What we inconstancy, and perturbation. For it is not death or

is not Pa*n wnicn is a fearful thing, but the fear of pain or

death but death. Therefore men praise him who said
the fear

"

of death. ^ot Heath, but shameful death, is to be feared.

We ought then to turn our confidence towards

death, and our caution towards the fear of death : what

we really do is just the contrary ;
we fly from death.

yet we pay no heed to forming judgements about

death, but are reckless and indifferent. Socrates called

The fear of such fears
'

bogies ', and rightly too. For just as masks
death is seem fearful and terrible to children from want of
a.bogy.

experience, so we are affected by events for much the

same reason as children are affected by 'bogies '. For what

makes a child ? Want of knowledge. What makes a child ?

Want of instruction. For so far as a child knows those

things he is no worse off than we are. What is death? A

bogy. Turn it round and see what it is : you see it does not

Death is bite. The stuff of the body was bound to be parted from

^& f
t^ie a*ry element

>
either now or hereafter, as it existed

the uni- apart from it before. Why then are you vexed if they are
verse.

parted now? for if not parted now, they will be hereafter.

Why so? That the revolution of the universe may be

accomplished, for it has need of things present, things

future, and things past and done with. What is pain?

A bogy. Turn it round and see what it is. The poor

flesh is subject to rough movement, then again to smooth.

If it is not to your profit, the door stands open : if it
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is to your profit, bear it. For in every event the door
'

: :

must stand open and then we have no trouble.

What then is the fruit of these judgements? A fruit The fruit .

f <-v>

which must needs be most noble and most becoming'to ^ejjef
S

js

those who are truly being educated a mind tranquil tranquil-

and fearless and free. For on these matters you must
l^'

not trust the multitude, who say,
'

Only the free may
be educated

',
but rather the philosophers who say,

i

Only
the educated are free.

5
-

4 What do you mean by that?
'

I mean this. What else is freedom but power to pass

our life as -we will?
'

: ';-

'True.' .

.
."'':.

'I

Tell me, fellow men, do you wish to live doing wrong? -
1

'We do not.'
.

!"

Is no one free who does wrong ? . ,- ;

'Noone.' 2 '

' Do you wish to live in fear, in pain, in distress of mind? ;

'By no means.' .

Well, no man who suffers fear or pain or distress of in which

mind is free, but whoever is quit of fears and pains and ^^^
distresses is by the self-same road quit of slavery. How
then shall we go on believing you, dearest lawgivers ?

Do we allow none but the free to get education ?

Nay ! philosophers say that we do not allow any to

be free except those whose education is complete : that

is, God does not allow it.

'

Well then, when a man turns his slave round before

the praetor,
3 does he do nothing ?

'
-

Freedom
, .

is not the
He does something. result of

546.24 1 K
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manumis-
' What ?

'

sum or of
turns ^g siave round before the praetor.

paying a r

tax.
'

Nothing else ?
'

Yes, he is bound to pay the twentieth 3 for him.
1 What follows ? Has not the man

to^
whom this is done

gained freedom ?
'

No more than he has gained peace of mind. For do you
who can confer this freedom own no master? Have

you not a master in money, a girl lover or a boy lover,

the tyrant, or a friend of the tyrant? If not, why do

you tremble when you go away to face a crisis of this

It is to sort ? Therefore I say many times over : What you must

v
W

t practise and have at command is to know what 'you ought

be con- to approach with confidence, and what with caution
;

fident and ^ ^ t j beyond the control of the will with confidence.
when to be > '

cautious, and what is dependent on the will with caution.

Fine 'But' (says my pupil) 'have I not recited to you? Do
phrases ^^ not know w;hat j am doing ?

'

must be J 6

left to the What are you engaged on? Paltry phrases. Away
?""*

r with your paltry phrases : show me how you stand

who have in regard to the will to get and the will to avoid : if you
achieved ^Q not a j to get w}iat vou wj]j^ or fa^ mto wnat you

mind. will to avoid. As for those paltry periods, if you have

sense you will take them away somewhere or other and

make away with them.
4 What do you mean ? Did not Socrates write ?

'

Yes, who wrote so much as he? But under what

conditions? He could not always have some one at hand

examining his judgements or to be examined by him in

turn, and therefore he examined and questioned himself
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and was always putting to trial some primary conception

or other in a practical way. This is- what a philosopher

writes : but paltry phrases and periods
4 he leaves to

others, to the stupid or the blessed, those whose peace of

mind gives them leisure for study or those who can

draw no logical conclusions because of their folly.

To-day^ when the crisis calls you, will you go off and When the

,. , . , , , TT , , T crisis calls

display your recitation and harp on, Mow cleverly 1 yOU ^js.

compose dialogues
'
? Nay, fellow man, make this your play not

object,
c Look how I fail not to get what I will. Look

dexterity,

how I escape what I will to avoid. Let death come

and you shall know
; bring me pains, prison, dishonour,

condemnation.' This is the true field of display for

a young man come from school. Leave those other

trifles to other men ;
let no one ever hear you say a word

on them, do not tolerate any compliments upon them
;

assume the air of being no one and of knowing nothing.

Shaw that you know this only, how not to fail and how .

_ . . . patience in
not to fall. Let others practise law-suits, logical puzzles suffering

and syllogisms : let jour study be how to suffer death,
and trust

bondage, the rack, exile : let all this be done with who has

confidence and trust in Him who has called you to face

them, and judged you worthy of this place you hold,

wherein at your appointed post you shall show what is the

power of reason, the Governing Principle, when arrayed

against forces which are outside the will. And, if you do

this, that paradox will no longer seem impossible or

paradoxical that we must show caution and confidence

at the same time, confidence in regard to things beyond
the will, caution in things which depend on the will.

K2
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CHAPTER II

. On peace of mind?- .

;

He who is CONSIDER, 7011 who are going into- court, what you
on trial want to maintain and where you want to end : for if
will have

. .

' ....... -
.

no trouble you want to maintain your freedom of will in its natural

if he keeps condition, you have all security and facility to do so,

kingdom and your trouble is over. If you wish to maintain
of the will,

authority over what is in your power and to keep it

naturally free, and if you are content with this, what

more need you attend to? For who is master of this,

who can take it away from you? If you wish to be

a man of honour and trust, who will forbid you ? If

you wish not to be hindered or compelled, what man

will compel you to will to get what is against your

judgement,, and to will to avoid things that you do not

think proper to avoid?

For in this What can he do then ? He will cause you troubles

no compul- which seem to you formidable : but how can he make
sion can

. / _

touch him. you will to avoid what is done to you ? As long then as

you retain in your control the will to get and the will

to avoid, you need attend to nothing else. This is your

introduction, this your narrative, this your proof, this

your victory, this your peroration, this your ground of

boasting.
2

Life, as That is why Socrates, in reply to one who reminded
r* j_

* * l

saw is the ^m to make ready for the court, said :

c Do you not

true pre- think my whole life is a preparation for this ?
'

fo^triaL What kind of preparation ?
'
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4
1 have maintained ', said he,

' what is my own.'

What do you; mean?
*

I never did an unjust act in my private or in my
public life.' .

.

But if you wish to keep what is outside you as well Make your

your. paltry body, and goods, and reputation I advise

you to begin this moment to make all possible preparation, between

and further to study the character of your judge and
^wL-i}

1

your opponent. If you must clasp his knees,: clasp

them
.;

if you must weep, then weep ;
if you must

lament
j
then lament. For. when once you allow out- T

ward things to dominate what is your own, you had

better become a slave and have done with it. Don't

be drawn this way and that, wishing to be a slave one

moment and free, another, but be .this or that simply .

and with all your mind, free or slave, philosopher . or

unenlightened, a fighting cock of spirit, or one of no

spirit ;
either bear stroke after stroke patiently till you

die, or give way at once. Let it not be your lot to suffer

many blows and then give way in the end. If such con-

duct is., shameful, get your own mind clear at once:

'Where is the nature of good and evil to be found?

Where truth is. Where truth and nature are, there

is caution; where truth /and nature are, there is con- .

fidence.'
3

= For what think you? If Socrates had wished to keep. Socrates

his. outward possessions, would he have come forward and ^^^
said,

l

Anytus and Meletus have power to kill me, but tude would

not to harm, me '? Was he so foolish as not to see that

this road leads not .to that end,. but elsewhere? Why is it
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then, that he renders no account to his judges, and adds

a word of provocation? Just as my friend Heraclitus,

when he had an action in Rhodes concerning a plot of

land and had pointed out to the judges that his arguments
were just, when he came to his peroration said,

1
1 will

not supplicate you, nor do I regard the judgement you

,
will give ;

it is you who are on your trial rather than

But you I \ and so he made an end of the business. You need not
need not

speak like that, only do not supplicate. Do not add the
provoke .

your words,
'
I do not supplicate ', unless, as happened to

judges, un- Socrates, the right time has come deliberately to provoke

time has 7 ur judges. If, indeed, you are preparing a peroration
come. Of tjjjg sortj ^y do you appear in court ?

4 Why do you
answer the summons ? If you wish to be crucified, wait

and the cross will come : but if reason requires that you
should answer the summons and do your best to persuade

the 'judge, you must act in accordance with this, but

always keeping true to yourself.

Do not ask On this principle it is ridiculous to say,
' Give me advice.'

for par- What advice am I to give you ? Say rather,
' Enable my .

advice, but mind to adapt itself to the issue, whatever it may be
',

be ready to for ^g other phrase is as though a man unskilled in

yourself to writing should say,
c
Tell me what to write, when

any issue. a name js set me to write.' For if I say
' Dion ', and

then yonder fellow comes forward and sets him the

name not of Dion but of Theon, what is to happen ?

What is he to write? If you have practised writing,

you can prepare yourself for anything that is dictated

to you. But if you have not practised, what is the good
of my making a suggestion ? For if circumstances suggest
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something different, what will you say or what will

you do ? Remember then this general principle, and you
will need no special suggestion. But if you fix your

gaze on outward things, you must needs be tossed up
and down, at the will of your master. And who is your

master? He who has authority over any of those things

on which you set your heart or which you will to avoid.

CHAPTER III

To those who commend persons to philosophers.

THAT is a good answer of Diogenes to one who asked The philo-

him for letters of introduction: 'You are a man, and SOP
^
rcan

oCC .LvJJL

that his eyes will tell him
;
but whether you are good himself

or bad he will discover, if he has skill to distinguish the
what

.

a
' 6 man is

good from the bad
;
and if he has not that skill, he will worth,

never discover it, though I should write him ten thousand

letters.' A drachma might just as well ask to be introduced

to some one in order to be tested. If the man is a judge

of silver, you will introduce yourself. We ought, there- But most

fore, to have some faculty to guide us in
. life, as the

m
)

en
^^

assayer has in dealing with silver, that I may be able to of distin-

say as he does,
' Give me any drachma you please, and I will -^^f

1

^

distinguish.
5 Now I can deal with a syllogism and say, bad.

'

Bring any one you like,
1and I will distinguishbetweenhim

who can analyse syllogisms and him who cannot.' Why?
Because I know how to analyse them : I have the faculty

a man must have who is to recognize those who can

handle syllogisms aright. But when I have to deal
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with life, how do I behave? Sometimes I call a thing

good, sometimes evil. And the reason is just this, that

whereas I have knowledge of syllogisms, I have no

knowledge or experience of life.

The adul-

terer

destroys
trust and
honour.

If you are

not fit to

be a mem-
ber of

society you
must be
cast on the

dunghill.

CHAPTER IV

To the man caught in adultery.

WHEN Epictetus was saying that man is born for

mutual trust, and he who overthrows this overthrows the

quality peculiar to man, there came in one of those who

are reputed scholars, a man who had once been caught

committing adultery in the city. . If, said Epictetus,

we put away this trust, for which we are born, and plot

against: our neighbour's wife, what are we doing ? Are

we not pulling down and destroying ? Whom ? The man
of trust, of honour, of piety. Is this all? Are we not

overthrowing neighbourly feeling, friendship, the city

itself? What position are we taking up ? .

. How am I to treat you, my fellow man ? As a neighbour?

As a friend? Of what kind? As a citizen? What trust

am I to put in you ? No doubt, if you were a piece of

pottery, so cracked that you could not be used for

anything, you would be cast out on the dunghill, and no

one would stoop to take you thence : what shall we do

with you then, if being a man you can fill no place

becoming to a man?
;

Granted that you cannot hold the

position of a friend, can you hold that of a slave ? And
who will trust you? Will you not then consent to be
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cast upon a dunghill yourself as a useless vessel, as

a thing for the dunghill ?

Will you complain,
c No man pays any attention to

me, a man and a scholar
'
?

Of course, for you are bad and useless. Wasps might
as well be indignant because no one heeds them, but all

avoid them and any one who : can strikes and crushes

them. Your sting is such that you cause pain and trouble

to any one you strike with it. What would you have us

do to you ? There is no place to put you.

What then? Is it not true, that 'women are com- If it be

mon property by nature'? 1 I agree, for the sucking-
s '

pig is the common property of those who are bidden common

to the feast. Very well, when it has been cut into P^P
erty >

' ' tne answer

portions, come, if you see fit, and. snatch the portion is,
' Not

of the/guest who sits next you, steal it secretly or slip
ei

|"
ie

your hand "over it and taste, it, or if you cannot snatch has dis-

any of the flesh rub your fingers on the fat and lick them. P^56"^*

A fine companion you are for a feast or a dinner, worthy
of Socrates indeed !

Again, is not the theatre common to all citizens?

When they are seated there, come, if you see fit, and turn

one of them out. In the same way you may say that

women are common property by nature. But when the

law-giver, like the giver of the feast, has apportioned

them, will you not look for your own portion instead

of stealing what is another's and guzzling that?
{

Yes, but I am a scholar and understand Archedemus.'

Well then, understand Archedemus, be an adulterer and

a man of broken trust, a wolf or an ape instead of a man ;

for what is there to hinder you ?
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CHAPTER V

How a careful life is compatible with a noble spirit.

Man must MATERIAL things are indifferent, but how we handle
learn to

them js not indifferent.
deal with

things, as How then is one to maintain the constant and tranquil
dicers

mind, and therewith the careful spirit which is not
learn to ' r

play. random or hasty?

You can do it if you imitate those who play dice.

Counters and dice are indifferent : how do I know what

is going to turn up? My business is to use what does

turn up with diligence and skill. In like manner this is

the principal business of life : distinguish between things,

weigh them one against the other, and say,
' External

things are not in my power, my will is my own. Where

He must am I to seek what is good and what is evil? Within me,
place good among my own possessions.' You must never use the
and evil _

' r
. .

among word good or evil or benerit or injury or any such word,
things 'in connexion with other men's possessions.
within his 11- i j
control,

J-) 7 u mean then that outward things are to be used

and must without care ?
'

d^^aright ^ no means - For tn^s again is evil f r tne will and

with what unnatural to it. They must be used with care, for their

his control
use *s not a matter ^ indifference, but at the same time

with constancy and tranquillity, for in themselves they

are indifferent. For where the true value of things is

concerned, no one can hinder or compel me. I am subject

to hindrance and compulsion only in matters which lie

out of my power to win, which are neither good nor evil,
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but they may be dealt with well or ill, and this rests

with me.

It is difficult to unite and combine these qualities
To com-

the diligence of a man who devotes himself to material
gence^^

things, and the constancy of one who'disregards them yet constancy

not impossible. Otherwise it would be impossible to
'

be happy. We act very much as if we were on a voyage, impossible.

What can I do ?
1 I can choose out the helmsman, the

sailors, the day, the moment. Then a storm arises.

What do I care ? I have fulfilled my task : another has

now to act, the helmsman. Suppose even the ship goes Do your

down. What have I to do then? I do only what lies j^ death

in my power, drowning, if drown I must, without fear, come if it

not crying out or accusing heaven, for I know that what is
wl

born must needs also perish. For I am not immortal, but

a man, a part of the universe as an hour is part of the day.

Like the hour I must be here and like an hour pass away.

What matters it then to me how I pass, by drowning

or by fever, for by some such means I must needs pass

away?
You will see that those who play ball with skill behave Play the

so. No one of them discusses whether the ball is good ^^^
or bad, but only how to strike it and how to receive it. think of11 11

Therefore balanced play consists in this skill, speed,
e

good judgement consist in this that while I cannot

catch the ball, even if I spread my gown for it, the expert

catches it if I throw it. But if we catch or strike the ball

with flurry or fear, what is the good of the game ? How
-/

will any one stick to the game and see how it works out?

One will say,
'

Strike ', and another,
' Do not strike ',

and
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another,
' You have had one stroke.'

2 This surely is

fighting instead of playing.

In that sense Socrates knew how to play, the game. : -.

.

c What do you mean ?' .

He knew how to play in the court.
' Tell me, Anytus,'

said he,
c
in what way you say that I: disbelieve in God.

What do you think that divinities are? Are /they not

either children of the gods, or the; mixed offspring of

men and gods ?
* And when Anytus agreed, he said,

'

Who,
then do you think can believe, in the ; existence of mules

arid not in asses?
' He was like one playing at ball. What

then was the ball that he played with ?. Life, imprispn-

. ment, exile, taking poiso.n, being deprived of , his wife,

leaving his children orphans. These were the things

he played with, but none the -less .he played and tossed

So, like the ball with .balance. So we ought to play the game,
Socrates, so to Speav with all- possible care and skill, but treat the
you will .... ' " "

.

'

combine ball itself as indifferent, A man must certainly cultivate

diligence s^ jn regarcj tQ; some outward things :. he need not
within- ; t

& ,
-

.

. --

difference, accept a thing for its own sake, but he should show
;
his

skill in regard to it, whatever it be. In the same way. the

weaver does not make fleeces, but devotes, himself to

dealing with them in whatever form he receives th,em.

Sustenance and property.are given you.by Another, who

can take them away horn you, too,: yes .and your. Jbiit pf

a body as well. - -.-.- . . i

- ; ;

,. ,
i

. . '.-.-
j ...... .

^.
.. '

Use what It is for you, then,.to take what is given you 'and make.
is given ^g most Q

-

t< Then if you come off without harm,'
you, but do / -

.

.

' '
'

not cling others who meet you will rejoice with you in your, safetyj

to lire. . man who has a good eye for conduct, if he .sees
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that you behaved herewith honour, will praise you and

rejoice with you : but if he sees a man has saved his life

by acting dishonourably, he will do the opposite. For

where a.man can rejoice with reason, his neighbour can

rejoice with him also.

How is it then that some external things are described You can-

as natural .and some as unnatural? It is because we

.regard ourselves as detached from the rest ^f the uni- 'natural'

verse. For the foot (for instance), I shall say it is natural abstract

to be clean, but if you take it as a foot and not as a de-

tached thing, it will be fitting for it to walk in the mud
and tread upon thorns and sometimes to be cut off for

the sake of the whole body : or else it will cease to be

a foot. We must hold exactly the same sort of view about

ourselves.
'

Man is not

< What are you ? A man. If you regard man as a "detached
^isolated

-being, it is natural for him to live to old age, to be rich, part of a

to be healthy. But if you regard him as a man and a part
la

J^
r

of a larger whole, that whole makes it fitting that at one must take

moment you should fall ill
'

at another go a voyage and t*160011'

J
m

'

. , sequences.
risk your life, and at another be at your wit's end, and,

it may be, die before your time. Why then are you

indignant? Do you not know that, just as the foot

:

spoke of if viewed apart will cease to be a foot, so you will

cease to be a man ? For what is a man ? A part of a city,

-first -a part of the City in which gods and men are incor-

porate, and secondly of that city which has the next claim

; to be called so, which is a small copy of the City universal.

-
'

What,' you say, am I now to be put on my trial?
'

Is another then to have a fever, another to go a voyage,

another die, another be condemned ? I say it is impossible
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in a body like ours, in this enveloping space, in this

common life, that events of this sort should not happen,

one to this man and another to that. It is your business

then to take what fate brings and deal with what

happens, as is fitting.
3

Suppose then the judge says,
'
I will judge you to be a wrongdoer

'

; you reply,
'

May
it go well with you ! I did my part, and it is for you
to see if you have done yours : for the judge's part too,

do not forget, has its own danger !

'

Life is in-

different,

but not the

use of life.

It is good
to know
the limits

of your
capacity.

CHAPTER VI

On what is meant by
'

indifferent
'

things.,.^

TAKE a given hypothetical proposition. In itself it is

indifferent, but your judgement upon it is not indifferent,

but is either knowledge, or mere opinion, or delusion.

In the same way though life is indifferent, the way you
deal with it is not indifferent. Therefore, when you are

told
' These things also are indifferent', do not be careless,

and 'when you are urged to be careful, do not show

a mean spirit and be overawed by material things.

It is a good thing to know what you can do and what

you are prepared for, that in matters where you are not

prepared, you may keep quiet and not be vexed if others

have the advantage of you there. For when it is a

question of syllogisms, you in your turn will expect to

have the advantage, and if they are vexed with this you
will console them with the words,

' I learnt them, but

you did not.' So when acquired dexterity is needed 1
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it is for you in your turn not to seek what only practice

can give : leave that to those who have acquired the

knack, and be content yourself to show constancy.
* Go and salute such an one.' Right

I have saluted him.
depends on

How ?
'

holding
T fast to
In no mean spirit. whatis
' But his house was shut upon you.' your own

Yes, for I have not learnt to enter by the window: ^^^1
when I find the door shut, I must either retire or go

in by the window.
* But again one says,

" Talk to him." '

I do talk to him.

'How?'
In no mean spirit.

Suppose you did not get what you wanted ? Surely

that was his business and not yours. Why then do you
claim what is another's ? If you always remember what is

yours and what is not yours, you will never be put to

confusion. Therefore Chrysippus well says,
* As long as

the consequences are unknown to me, I always hold fast

to whal is better adapted to secure what is natural,

for God Himself created me with the faculty of choosing

what is natural.' Nay, if I really knew that it was

ordained for me now to be ill, I should wish 2 to be ill ;

for the foot too, if it had a mind, would wish to get

muddy.
For instance, why do ears of corn grow ? Is it not that It is as

they may ripen in the sun? And if they are ripened
natu* r

is it not that they may be reaped, for they are not as for corn
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to ripen things apart ? If .they had feelings then, ought they
and be , i T ..-,..
reaped

to Pra7 never to be reaped at any timer But this is

.
a curse upon corn to pray that it should never be

reaped. In like manner know that you are cursing men

when you pray for them not to die : it is like a prayer
We are not to be ripened, not to be reaped. But we men, be-
angry be- . . . ,

cause we mg creatures whose fate it is to be reaped, are also made
are con- aware of this very fact, that we are destined for reaping,
sciousof

i

our lot, but anc* so we are angry ;
for we do not know who we are,

unaware nor have we studied human things as those who are
of our true ,.,,,., , , , ,

nature. skilled in horses study the concerns of horses.

And so we But Chrysantas, when he was about to strike the enemy,

h
n
VU

an<^ h-eard the bugle sounding the retreat, desisted : so

Chrysan- convinced was he that it was more to his advantage to

tas, but tjie general's bidding than his own. But noli a man
protest.

of us, even when necessity calls, is willing to obey her

easily, but we bear what comes upon us with tears and

groans, and we call it
'
circumstances '.

3

It is no What do you mean by
'

circumstances', fellow men?

to^die Sid
^ you mean ky

'
circumstances

' what surrounds you,

one road everything is circumstance : if you use the term in the
j * *-' * .

as good a^
sense ^ hardships, how is it a hardship that what was

another, born should be destroyed ? The instrument of destruction

is a sword or a wheel or the sea or a potsherd or a tyrant.

What matters it to you, by what road you are to go

down to Hades? All roads are alike. But, if you- will

hear the truth, the road the tyrant sends you is shorter.

No tyrant ever took six months to execute a man, but

a fever often takes a year to kill one. All these complaints

are mere noise and vanity of idle phrases.
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' In Caesar's presence my life is in danger.' Caesar's

But am not I in equal danger, dwelling in Nicopolis, ^J
where "earthquakes are so many? And you too, when gerous

*-"U
"

you sail across the Adriatic, are you not in danger of ^
your life ? in the last

'

Yes, but in thought too I am in danger.' SJSlto
Tour thought ? How can that be ? Who can go else-

compel you to think against your will? The thought
w ere '

of others ? How can it be any danger to you for others

to have false ideas?
'

Yes, but I am in danger of being banished.'

What is being banished? Is it being elsewhere than

in Rome ?

'

Yes, suppose I am sent to Gyara ?
'

If it makes for your good, you will go : if not, you have

a place to go to instead of Gyara, a place whither he

who is sending you to Gyara will also go whether he

will or no. Why then do you go to Rome as though it

meant so much? It is not much compared with your

preparation for it : so that a youth of fine feeling may

say,
'

It was not worth this price to have heard so

many lectures and written so many exercises, and sat

at the feet of an old man of no great merit.'

There is only one thing for you to remember, that is, The one

the distinction between what is yours and what is not
lng to

yours. Never lay claim to anything that is not your own. is to keep

Tribunal and prison are distinct places, one high, the y urown
*

^

r > o
^

'
will secure.

other low
; but your will, if you choose to keep it the

same in both, may be kept the same. So we snail emulate

Socrates, but only when we can write songs of triumph
546.24 1 L
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in prison. As for our condition up till now, I doubt

whether we should have borne with one who should

say to us in prison,
' Would you like me to recite to you

songs of triumph ?
'

Why do you trouble me ? Do you not know the ills

which beset me ? for this is my state.'

What is it ?

'
I am at the point of death.'

Yes, but are other men going to be immortal ?

CHAPTER VII

How to consult diviners.

The MANY of us often neglect acts which are fitting
diviner because we consult the diviners out of season. What
cannot tell

you what can the diviner see more than death or danger or disease
T

is rignt or
or aeneraHy things of that sort ? If then I have to risk

wrong.
}

p

my life for a friend, if even it is fitting for me to die for

him, how can it be in season for me to consult a diviner ?

Have I not within me the diviner who has told me the

true nature of good and evil, who has expounded the

signs of both? What need have I then of the flesh of

victims or the flight of birds ? Can I bear with him when

he says,
' This is expedient for you

'
? Does he know what

is expedient, does he know what is good, has he learnt

signs to distinguish between good things and bad, like

the signs in the flesh of victims ? If he knows the signs

of good and evil, he knows also the signs of things noble

and shameful, just and unjust. It is yours, man, to tell
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me what is portended life or death, poverty or wealth ;

but whether this is expedient or inexpedient I am not

going to inquire of you.

Why do you not lay down the law in matters of gram-
mar ? Are you going to do it here then, where all mankind

are at sea and in conflict with one another ? Therefore

that was a good answer that the lady made who wished

to send the shipload of supplies to Gratilla in exile, when

one said,
' Domitian will take them away

'
:

'
I would

rather ', she said,
'
that Domitian should take them away

than that I should not send them.'

What then leads us to consult diviners so constantly? Nothing

Cowardice, fear of events. That is why we flatter
c ŵar(jice

the diviners. makes us

'

Master, shall I inherit from my father ?
' ^k

.' Let us see : let us offer sacrifice.'

(

, Yes, master, as fortune wills.'

When he says,
' You shall inherit ', we give thanks to

him as though we had received the inheritance from him.

That is why they go on deluding us.

What must we do then? We must come without the We ought

will to get or the will to avoid, just as the wayfarer asks
to a

P~,

the man he meets which of two ways leads anywhere, Godlike

not wanting the right hand to be the road rather than trave"ers

. ready to
the left, for he does not wish to go one particular road, take what

but the road which leads to his goal. We ought to
ther acl

. . . may lead

approach God as we approach a guide, dealing with Him to.

as we deal with our eyes, not beseeching them to show

us one sort of things rather than another, but accepting
the impressions of things as they are shown us. But

L2
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instead of that we tremble and get hold of the augur
and appeal to him as if he were a god

1 and say,
'

Master,

have pity, suffer me to come-off safe.'

Slave, do you not wish for what is better for you?
Is anything better than what seems good to God ? Why
do you do all that in you lies to corrupt the judge, and

pervert your counsellor?

CHAPTER VIII

What is the true nature of the good.

The good GOD is beneficent, but the good also is beneficent. It

mustpar- ^s natura} therefore that the true nature of the good
take of the

_ m
.

nature of should be in the same region as the true nature of God.
God. What then is the nature of God? Is it flesh? God forbid.

Land? God forbid. Fame? God forbid. It is intelli-

gence, knowledge, right reason. In these then and no-

where else seek the true nature of the good. Do you
look for it in a plant ? No. Or in an irrational creature?.

No. If then you seek it in what is rational why do you
seek it elsewhere than in what distinguishes it from

irrational things? Plants have not the faculty of dealing

with impressions ;
therefore you do not predicate

'

good
'

of them.

It implies The good then demands power to deal with impressions.

cTT^ith
Is that a11

'

ll demands ? If tnat be all, you must say that

impres- other animals also are capable of good and of happiness and
sions and urmappinesSi gut you do not say so and you are right,

for whatever power theymay have to deal with impressions,
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they have not the power to understand how they do so, to under-

and with good reason, for they are subservient to others,
s*and

and are not of primary importance.

Take the ass, for instance, is it born to be of primary

importance? No; it is born because we had need of

a back able to bear burdens. Nay, more, we had need

that it should walk
;
therefore it has further received the.

power of dealing with impressions, for else it could not

have walked. Beyond that its powers cease. But if the

ass itself had received the power to understand how

it deals with impressions, then it is plain that reason

would have required that it should not have been subject

to us or have supplied these needs, but should have been

our equal and like ourselves. Will you not then seek the Man is

true nature of the good in that, the want of which makes ,

s c le
7 work, a

you refuse to predicate good of other things ? portion of

'What do you mean? Are not they too God's fe f

dHim~

works ?
'

They are, but not His principal" works, nor parts of the

Divine. But you are a principal work, a fragment of God

Himself, you have in yourself a part of Him. Why then

are you ignorant of your high birth ? Why do you not

know whence you have come? Will you not remember,
when you eat, who you are that eat, and whom you are

feeding, and the same in your relations with women ?

Whenyou take part in society, or training, or conversa-

tion, do you not know that it is God you are nourishing

and training? You bear God about with you, poor

wretch, and know it not. Do you think I speak of some Every man

external god of silver or gold? No, you bear Him about



with him,
and must
see that

he defiles

Him not.

A statue

would re-

member its

maker, but
man a far

nobler

creature

forgets

Zeus, who
made him.
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within you and are unaware that you are defilingHim with

unclean thoughts and foul actions. If an image of God
were present, you would not dare to do any of the things

you do
; yet when God Himself is present within you and

sees and hears all things, you are not ashamed of thinking

and acting thus : O slow to understand your nature, and

estranged from God !

Again, when we send a young man from school to the

world of action,why is it that we fear that he may do some-

thing amiss in eating, in relations with women, that he

may be humbled by wearing rags, or puffed up by fine

clothes ?

He does not know the God that is in him, he knows

not in whose company he is going. Can we allow him to

say,
'
I would fain have you with me '

? Have you not

God there ? and, having Him, do you look for any one

else ? Will He tell you anything different from this ?

Why, if you were a statue wrought by Phidias his Zeus

or his Athena you would have remembered what you are

and the craftsman who made you, and if you had any

intelligence, you would have tried to do nothing un-

worthy of him who made you or "of yourself, and to

bear yourself becomingly in men's eyes. But as it is, do

you, whom Zeus has made, for that reason take no thought

what manner of man you will show yourself? Yet what

comparison is there between the one artificer and the

other or the one work and the other? What work of art,

for instance, has in itself the faculties of which it gives

indication in its structure? Is it not stone or bronze or

gold or ivory? Even the Athena of Phidias having once

for all stretched out her hand and received the Victory
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upon it stands thus for all time, but the works of God are

endowed with movement and breath, and have the

faculty of dealing with impressions and of testing them.

When this Craftsman has made you, do you dishonour

his work ? Nay, more, He not only made you, but com-

mitted you as a trust to yourself and none other. Will

you not remember this, but even dishonour the trust

committed to you?
If Godhad committed some orphan to your care, would God

you have neglected him so ? Yet He has entrusted your ^ Q̂

own self to you andHe says,
'
I had none other more trust- yourself, to

worthy than you : keep this man for me such as he is R
^fox

born to be, modest, faithful, high-minded, undismayed, Him.

free from passion and tumult.' After that, do you refuse

to keep him so ? ^

But they will say,
c Where has this man got his high

looks and his lofty countenance ?
'

Nay, I have not got them yet as I ought : for as yet

I have not confidence in what I have learnt and assented

to, I still fear my own weakness. Only let me gain confi-

dence and then you shall see a proper aspect and a proper

bearing, then I will show you the statue as it is when it

is finished and polished. What think you? That this

means proud looks? Heaven forbid! Does Zeus of

Olympia wear proud looks ? No, but his gaze is steadfast,

as his should be who is to say :

For my word cannot be taken back, nor can it deceive.

;

Such will I show myself to you faithful, self-respecting,

noble, free from tumult.
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Keep your-
'Do you mean, free from death and old age and disease ?

'

not free* ^' ^ut as one w^ ^es as a o<^' an<^ w^ bears iUness

from like a god. These are my possessions, these my faculties
;

readv'to
a^ otners are beyond me. I will show you the sinews of

die like a philosopher.
a ' What do you mean by sinews ?

'

Will to achieve that fails not, will to avoid that falls

not into evil, impulse to act appropriately, strenuous

purpose, assent that is not precipitate. This is what you
shall see.

CHAPTER IX

That we adopt the profession of the philosopher when we

cannot fulfil that of a man.

Man's call- IT is no ordinary task merely to fulfil man's promise.
ing is to be por wjiat js Man? A rational animal, subject to death.
rational.

7 J
_

Thismarks At once we ask, from what does the rational element
him out

distinguish us ? From wild beasts. And from what else?
from other

animals. From sheep and the like. Look to it .then that you do

nothing like a wild beast, else you destroy the Man in you
and fail to fulfil his promise. See that you cto not act

like a sheep, or else again the Man in you perishes.

You ask how we act like sheep ?

When we consult the belly, or our passions, when our

actions are random or dirty or inconsiderate, are we not

falling away to the state of sheep? What do we destroy?

The faculty of reason. When our actions are combative,

mischievous, angry, and rude, do we not fall away and

become wild beasts ? In a word, some of us are great beasts,
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and others are small but base-natured beasts, which, give

occasion to say,
'

Nay, rather let me be food for a lion.' All

these are actions by which the calling of man is destroyed.

.What makes a complex proposition be what it is? It

must fulfil its promise ;
it keeps its character only if the

parts it is composed of are true. What makes a disjunc-

tive proposition? It must fulfil its purport. Is not the

same true of flutes, lyre, horse, and dog ? Is it surprising But man

then that man too keeps or loses his nature on the same f
an

keep his

principle? Each man is strengthened and preserved by true nature

the exercise of the functions that correspond to his nature, by exer-

.

. cising it.

the carpenter by carpentering, the grammarian by studies

in grammar. If a man gets the habit of writing ungram-

matically, his art is bound to be destroyed and perish.

In the same way the modest man is made by modest acts

and ruined by immodest acts, the man of honour keeps

his character by honest acts and loses it by dishonest.

So again men of the opposite character are strengthened

by the opposite actions : the shameless man by shameless-

ness, the dishonest by dishonesty, the slanderous by

slander, the ill-tempered by ill-temper, the miser by

grasping at more than he gives. That is why philosophers

enjoin upon us
'

not to be content with learning only, but

to add practice as well and then training '. For we have

acquired wrong habits in course of years and have adopted
for our use conceptions opposite to the true, and therefore

if we do not adopt true conceptions for our use we shall

be nothing 'else but interpreters of judgements which

are not our own.

Of course any one of us can discourse for the moment It is easy
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to ex- on what is good and what is bad : as thus,
' Of things

pound the ^^ ar some are good, some bad, some indifferent ; good
principles

'

. . . .

of our are virtues and things that have part in virtues
;

evil are

P
j~

the opposite ;
indifferent are wealth, health, reputation.'

And then if some loud noise disturbs us while we are

speaking or one of the bystanders laughs at us, we are put

but it is out of countenance. Philosopher, where are those princi-
uselessun-

p^es vou were talking of? Whence did you fetch them

are forth to utter ? From the lips and no further.

wrought These principles
* are not your own : why do you make

into our r r J ...
being.

a mess of them ? Why do you gamble with things of highest

moment ? It is one thing (to use an illustration) to put
bread and wine away into a store-cupboard, and another

thing to eat. What you eat is digested and distributed,

and is turned into sinews, flesh, bones, blood, 'complexion,

breath. What you store away you have at hand and can

show to others at will, but it does you no good except for

the mere name of having it. What is the good of ex-

pounding these doctrines any more than those of another

Unless this school ? Sit down now and discourse on the doctrines of

be done, Epicurus, and you will soon discourse more effectively than
you are no .

more Stoic Epicurus himself. Why then do you call yourself a Stoic,
than Epi- w^y ^Q vou deceive the world, why being a Hellene do
curean. .

you act the Jew ? Do you not see in what sense a man

is called a Jew, in what sense a Syrian, in what an Egyp-
tian? When we see a man trimming between two faiths

we are wont to say,
' He is no Jew, but is acting a part ',

but when he adopts the attitude of mind of him who is

baptized and has made his choice, then he is not only

called a Jew but is a Jew indeed. So we also are but
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counterfeit
'

baptists ', Jews in name only, but really Do not

something else, with no feeling for reason, far from acting ^-j^
16 a

on the principles we talk of, though we pride ourselves on sopher

them as though we knew them. So, being unable to fulfil ^r

g

e y
^

the calling of Man we adopt that of the Philosopher, cannot

a heavy burden indeed ! It is as though one who could

not lift ten pounds were fain to lift the stone of Ajax !

e

man.

CHAPTER X

How the acts appropriate to man are to be discoveredfrom
the names he bears.

CONSIDER who you are. First, a Man
;
that is, one who Man is

has nothing; more sovereign than will, but all else subject
fitte4"by

. .
reason to

to this, and will itself free from slavery or subjection, under-

Consider then from what you are parted by reason.
sta

;

nd the

universe.
You are parted from wild beasts, you are parted from

sheep. On these terms you are a citizen of the universe

and a part of it, not one of those marked for service, but

of those fitted for command
;

for you have the faculty

to understand the divine governance of the universe and

to reason on its sequence. What then is the calling of

a Citizen ? To have no personal interest, never to think As a

about anything as though he were detached, but to be
C

fljf^

like the hand or. the foot, which, if they had the power of universe

reason and understood the order of nature, would direct - ^
caUlnS

15 L.O

every impulse and every process of the will by reference work with

to the whole. That is why it is well said by philosophers
nature>

that
4

if the good man knew coming events beforehand
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he would help on nature, even if it meant working with

disease, and death and maiming ',
for he would realize

that by the ordering of the universe this task is allotted

him, and that the whole is more commanding than the

part and the city than the citizen.
' But seeing that we

do not know beforehand, it is appropriate that we should

hold fast to the things that are by nature more fit to be

chosen
;

for indeed we are born for this.'

As son, he Next remember that you are a Son. What part do we

hi

U
f

t

tii
exPect a son to play? His part is to count all that is his as

his father's, to obey him in all things, never to speak ill

of him to any, nor to say or do anything to harm him, to

give way to him and yield him place in all things, working

with him so far as his powers allow.

As brother, Next know that you are also a Brother. For this part

becc>

US
-

t
to y011 are bound to show a spirit of concession and

siderate. obedience
;
and to speak kindly, and not to claim against

another anything that is outside the will, but gladly to

sacrifice those things, that you may gain in the region

where your will has control. For look what a thing it is

to gain good nature at the price of a lettuce, if it so

chance, or the surrender of a chair : what a gain is that !

Every Next, if you are a member of a city council, remember
name he , T i

bears sug-
t"-at 7OU are a councillor

;
if young, that you are young ;

gests the if old, that you are old
;

if a father, that you are a father,

proper
-^or eacri f these names, if properly considered, suggests

to it. the acts appropriate to it. But if you go and disparage

your brother, I tell you that you are forgetting who you

To act are and what is your name. I say, if you were a smith

against the an(j use(j yOUj: hammer wrong, you would have forgotten
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the smith
;
but if you forget the brother's part and turn spirit of

into an enemy instead of a brother, are you going to means loss

imagine that you have undergone no change? If instead anddis-

of man, a gentle and sociable creature, you have become
onour -

: a dangerous, aggressive, and biting brute, have you lost

nothing ? Do you think you must lose cash in order to

suffer damage? Does no other sort of loss damage man?

If you lost skill in grammar or music you would count

the loss as damage ;
if you are going to lose honour and

dignity and gentleness, do you count it as nothing?

Surely those other losses are due to some external cause

outside our will, but these are due to ourselves. Those

qualities it is no honour to have and no dishonour to lose,

but these you cannot lack or lose without dishonour,

reproach, and. disaster.

What does he lose who is the victim of unnatural lust ? All evil

He loses his manhood. And the agent of such lust, what ^
ea

^5,.
e"

S LX U.C*LlOU

does he lose ? He loses his manhood like the other, and or loss,

much besides. What does the adulterer lose? He loses

the man of honour and self-control, the gentleman, the

citizen, the neighbour. What does the angry man lose ?

Something else. The man who fears ? Something else.

No one is evil without destruction and loss.

If on the other hand you look for loss in paltry pence, not mere

all the men I have mentioned are without loss or damage, money
if it so chance, nay they actually receive gain and profit,

but of

when they get cash by any of these actions. But
Drecjous

notice, that if you make money the standard in every- faculties,

thing, you will not count even the man who loses his

nose as having suffered injury.
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6

Yes, I do,' he says,
'
for his body is mutilated.'

Well, but does the man who has lost, not his nose but

his sense of smell, lose nothing? Is there no faculty of

the mind, which brings gain to him that gets it and hurt

to him that loses it ?

' What can possibly be the faculty you mean ?
'

Have we. no natural sense of honour?.
< We have.'

Does he that destroys this suffer no damage, no depriva-

tion, no loss of what belongs to him? Have we not

a natural faculty of trust, a natural gift of affection, of

beneficence, of mutual toleration ?. Are we then to count

the man who suffers himself to be injured in regard to

these as free from loss and damage ?

To return
'What conclusion do you draw ? Am I nqt to harm him

to harm First consider what 'harm' means and remember what
ourse ves.

^ou near(j from the philosophers. For if good lies in the

will and evil also lies in the will, look whether what you
are saying does not come to this :

' What do you mean ?

As he harmed himself by doing me a wrong, am I not to

harm myself by doing him a wrong ?
'

Why then do we
not look at things in this light ? When we suffer some loss

in body or property, we count it hurt : is there no hurt,

when we suffer loss in respect of our will ?

We fail Of course the man who is deceived or the man who

repress
^oes a wron nas no Pa^n in n*s nead or his eye or his hip,

because we nor does he lose his estate ; and these are the things we

heJcUo
care ^or' notn^n e^se - But we ta^e no concern whatever

whether our will is going to be kept honourable and trust-
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worthy or shameless and faithless, except only so far as we our natural

discuss it in the lecture-room, and therefore so far as our

wretched discussions go we make some progress, but

beyond them not the least.

CHAPTER XI

What is the beginning of Philosophy.

THE beginning of philosophy with those who approach Philo-

it in the right way and by the door is a consciousness of fP .

. . . begins with
one's own weakness and want of power in regard to a sense

necessary things. For we come into the world with no * one s
J

. m
weakness.

innate conception of a right-angled triangle, or of a quar-

ter-tone or of a semi-tone, but we are taught what each

of these means by systematic instruction
;
and therefore

those who are ignorant of these things do not think that

they know them. On the other hand every one has come Men have

into the world with an innate conception as to good and lnnate con~

r
ceptions of

bad, noble and shameful, becoming andunbecoming,hap- good and

piness and unhappiness, fitting and inappropriate, what ba
^>

naPPy

is right to do and what is wrong. Therefore we all use happy, but

these terms andtry to fit our preconceived notions to par-
. .

ticular facts.
c He did nobly',

*

dutifully ',

'

undutifully '. them.

'Hewasunfortunate','hewasfortunate'; 'he is unjust '/he

is just.' Which of us refrains from these phrases ? Which

of us puts off using them until he is taught them, just as

men who have no knowledge of lines or sounds refrain

from talking of them ? The reason is that on the subject in

question we come into the world with a certain amount
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of teaching, so to say, already given us by nature
;
to this

basis of knowledge we have added our own fancies.

c

Why !

9

says he
;

' Do I not know what is noble and

what is shameful ? Have I no conception of them ?
'

You have.
' Do I not fit my conception to particulars ?

'

You do.
c Do I norfit them well then ?

'

There lies the whole question and there fancvj:omes in.

For, starting with these admitted principles, men advance

to the matter in dispute, applying these principles inap-

propriately. For if they really possessed this faculty as

well, what would prevent them from being perfect? You

think that you apply your preconceptions properly to

particular cases
; but tell me, how do you arrive at this ?

I have such a conviction.

But another has a different conviction, has he not, and

yet believes, as you do, that he is applying his conception

rightly?

He does.

How can I s jt possible then for you both to apply your conceptions

beyond properly in matters on which you hold contrary opinion ?

these dif- It is impossible,
ferences ?

Can you then point us to anything beyond your own

opinion which will enable us to apply our conceptions

better ? Does the madman do anything else but what he

thinks right ? Is this criterion then sufficient for him too ?

It is not.

Come,-then, let us look for something beyond personal

opinion. Where shall we find it ?
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Here you see the beginning of Philosophy, in the Philosophy

discovery of the conflict of men's minds with one another, 1
s an

f
*"

' '

tempt to

and the attempt to seek for the reason of this conflict, and find a

the condemnation of mere opinion, as a thing not to be standard

trusted ;
and a search to determine whether your opinion

is. true, and an attempt to discover a standard, just as

we discover the balance to deal with weights and the rule

to deal with things straight and crooked. This. is the

beginning of Philosophy.
( Are all opinions right which allmen hold ?

'
which shall

Nay, how is it possible for contraries to be both right ? Igj.^^
1

Well, then, not all opinions, but our opinions ?
'

opinion

Why ours, rather than those of the Syrians or the SnJ^
S

Egyptians, or the personal opinion of myself or of this which we

'

Why indeed ?
'

fidence.

So then, what each man thinks is not sufficient to make

a thing so : for in dealing with weights and measures we

are not satisfied with mere appearance, but have found

a standard to determine each. Is there, then, no standard

here beyond opinion ? It is impossible surely that things

most necessary among men should be beyond discovery

and beyond proof ?

There is a standard then. Then,'why do we not seek

it and find it, and having found it use it hereafter without

fail, never so much as
'

stretching out our finger
'

without

it ? For it is this standard, I suppose, the discovery of

which relieves from madness those who wrongly use per-

sonal opinion as their only measure, and enables us there- .

after to start from known principles, clearly defined, and

546.241 M
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so to apply .our conceptions to particulars in definite

and articulate form.

What subject, I might ask, lies before us for our present

discussion?
'
Pleasure.' .

Submit it to the rule, put it in the balance. Ought the

good to be something which is worthy to inspire con-

fidence and trust ?

'
It ought.'

Is it proper to have confidence in anything which is

insecure?

'No.'

Has pleasure,- then, any certainty in it ?

'NO.' .
..

;

Away with it then ! Cast it from the scales and drive

it far away from the region of good things. But if your

sight is not keen, and you are not satisfied with one set

of scales, try another. .

Is it proper to be elated at what is good?

Mtis.'

Is it proper, then,. to.be elated at the pleasure of the

moment? Be careful how you say.; that it is proper.

If you do, I shall not count you worthy of the scales.

Thus things are
judged and weighed ifwe have standards

ready to test them : and in fact the. work of philosophy

is to investigate and firmly establish such standards ; and

the duty of the good man is to proceed to apply the

decisions arrived at.
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CHAPTER XII

On the art of discussion.

OUR philosophers have precisely defined what a man We have

must learn in order to know how to argue : but we are how to

still quite unpractised in the proper use of what we have argue, and

learnt. Give any one of us you like an unskilled person tomake
to argue with, and he does not discover how to deal with the most

him : he just rouses the man for a moment, and then if ^g^ with.

he answers him in the wrong key he cannot deal with him

any. longer : he either reviles him or laughs at him ever

after, and says,
' He -is an ignoramus, there is nothing to

be got out of him.'

But the true guide, when he finds a. man wandering,

leads him to the right road, instead of leaving him with

a gibe or an insult. So should you do. Only show him

the truth and you will see that he follows. But so long

as you do not show it him, do not laugh at him, but rather

realize your own incapacity.

Now how did Socrates proceed ? He compelled the man Socrates'

who was conversing withhim to be his witness, and needed was

no witness besides. Therefore he was able to say :

'
I am right one,

. r . , . , . , , to use only
satisfied with my opponent as a witness, and let every one tne witness

else alone : and I do not take the votes of other people,
ofhisinter-

but only of him who is arguing with me.' For he drew

out so clearly. the consequences of a man's conceptions

that e'very- one realized the contradiction and aban-

doned it.

' Does the man who envies rejoice in his envy?
'

M 2
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' Not at all

;
he is pained rather than pleased.'

Thus he rouses his neighbour by contradiction.
f

Well, does envy seem to you to be a feeling of pain at

evil things ? Yet how can there be envy of things evil ?
'

So he makes his opponent say that envy is pain felt at

good things.
'

Again, can a man envy things which do not concern

him?'
'

Certainly not.'

In this way he made the conception full and articulate,

and so went away. He did not say,
' Define me envy ',

and then, when the man defined it,
' You define it ill, for

the terms of the definition do not correspond to the

Most of us subject defined.' Such phrases are technical and there-
n Qf* 4-rtf*r| T^ i _

cal phrases
^ore tiresome to the lay mind, and hard to follow, yet you

and failing, and I cannot get away from them. We are quite unable

despair.
to rouse tne ordinary man's attention in a way which will

enable him. to follow his own impressions and so arrive

at admitting. or rejecting this or that. And therefore

those of us who are at all cautious naturally give the sub-

ject up, when we become aware of this incapacity;

while the mass of men, who venture at random into this

sort of enterprise, muddle others and get'muddled them-

selves, and end by abusing their opponents and getting

His good abused in return, and so leave the field. But the first

madeThim ^^ty ^ a^
'

in Socrates, and the most characteristic, was

a peace- that he never lost his temper in argument, never uttered
ma er *

anything abusive, never anything insolent, but bore

with abuse from others and quieted strife. If you would

get to know what a faculty he had in this matter, read the
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Banquet of Xenophon and you will see how many strifes

he has brought to an end. Therefore the poets too with

good reason have praised this gift most highly :

And straightway with skill he brought to rest a mighty

quarrel.

What follows? The occupation is not a very safe one Butphilp-

nowadays, and especially in Rome. For he who pursues it ^sion isT

will certainly not have to do it in a corner, but he must not easy,

go up to a consular or a rich ma'n, if' it so chance, and

ask him :

z You there, can you tell me to whose care you
trust your horses ?

'

'Yes.'

Do you trust them to a chance comer and one unskilled

in horse-keeping ?

4

Certainly not.'

Again, tell me to whom you trust your gold or your
silver or your clothes.

' Not to a chance comer either.'

And your body have you ever thought of trusting

that to anybody to look after it ?

'

Certainly.'

He too, no doubt, is one skilled in the art of training or

of medicine, is he not ?

'

Certainly he is.'

Are these then your best possessions or have you got

something besides, better than all ?

( What can you mean ?
'

I mean, of course, that which makes use of all these

possessions and tests each one, and thinks about them.
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' Do you mean the soul ?

'

You are right ;
that is exactly what I do mean.

'

Yes, I certainly think that this is a better possession

than all the rest.'

Can you tell me, then, in what manner you have taken

. care of your soul? for it is not likely that one so wise

as you, and of such position in the state, should lightly

~a~nd recklessly allow the best possession you have to be

. neglected and go to ruin.
'

Certainly not.'

Well, have you taken care of it yourself ? Did any one

teach you how, or did you find out for yourself?

When you do this, the danger is, you will find, tha,t

first he will say :

' My good sir, what concern is it- of

yours ? Are you my master ?
'

Then, if you persist in

annoying him he will lift his hand and give you a

drubbing. .

That (says Epictetus) was a pursuit I had a keen taste

for once, before I was reduced to my present condition.1

CHAPTER XIII

*

Concerning anxiety.

Anxiety WHEN I see a man in a state of anxiety, I say,
' What

implies can j-j^g man want ? jf ne d^ not want something which
desire for .... . . .

something is not in his power, how could he still be anxious ? It is for

not in one s ^^ reason that one who sings to the lyre is not anxious
power. , .

'

when he is performing by himself, but when he enters the

theatre, even if he has a very good voice and plays well :
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for he not only wants to perform well, but also to win

a_great name, and that is beyond his own control.

In fact, where he has knowledge there he has confidence.

Bring in any unskilled person you like, and he pays no

heed to him. On the other hand he is anxious whenever

he has no knowledge and has made no study of the subject. .

What does this mean ? He does not Jmow what f the

people
'

is, nor what its praise is worth : he has learnt to

strike the bottom note or the top note, but he does not

know what the praise of the multitude is, nor what value

it has in life
;
he has made no study of that. So he is To tremble

bound to tremble and grow pale.
or

|

6 e

When I see a man, then, in this state of fear I cannot say means

that he is no performer with the lyre, but I can say some-
1gnorance -

thing else of him, and not one thing but many. And first

of all I call him a stranger and say, This man does not

know where in the world he is
; though he has been with

us so long, he does not know the laws and customs of the

City what he may do and what he may not do :

no, nor

has he called in a lawyer at any time to tell him and

explain to him what are the requirements of the law.

Of course he does not draw up a will without knowing how

he ought to draw it up, or without calling in one who

knows, nor does he lightly put his seal to a guarantee or

give a written security ;
but he calls in no lawyer when

he is exercising the will to get and will to avoid, impulse

and intention and purpose.
1 What do I mean by

'

having

no lawyer
'
? I mean that he does not know that he is

wishing to have what is not given him, and wishing not to

have what he cannot avoid, and he does not know what
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is his own and what is not his own. If he did know,

he would never feel hindrance or constraint or anxiety ;

how could he ? Does, any one fear about things which

are not evil?'

1

No.'

Or again about things which are evil but are in his

power to prevent?
'

Certainly not,'

If we know If
3 then, nothing beyond our will's control is either good

our power or ev^> and everything within our will's control depends
arid what

entirely on ourselves, so that no one can take any such
is not we , .

,. f -MI -i

need never thing away from us or win it for us against our will, what
be anxious, room is left for anxiety ? Yet we are anxious for our bit of

a body, for our bit of property, for what Caesar will

think, but are not anxious at all for what is within us.

Am I anxious about not conceiving a false thought ?

No, for that depends on myself.

Or about indulging an impulse contrary to nature ?

No, not about this either. So, when you see a man

pale, just as the physician, judging from his colour, says,
' This man's spleen is out of order, or that man's liver ',

so do you say,
' This man is disordered in the will to get

and the will to avoid, he is not in the right way, he is

feverish
'

; for nothing else changes the complexion and

causes a man to tremble and his teeth to chatter,

and droop the knee and sink upon his feet.

That is Therefore Zeno was not distressed when he was going to

was calm meet Antigonus, for Antigonus had no authority over

when he any of the things that Zeno admired, and Zeno paid no
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attention to the possessions of Antigonus. Antigonus met Anti-

was anxious when he was going to meet Zeno, and with ^
.

good reason, for he wanted to please him, and this lay

beyond his control; but Zeno did not wish to please

Antigonus, any more than any artist cares to please one

who has no skill.

Do I want to please you ? Why should I ? Do you To depend

know the standards by which man judges man ? Have you Dieasure Of

made it your study to learn what a good man is and what another is

a bad man is, and what makes each of them so ? Why, a master

then, are you not good yourself ?

1 Not good? What do you mean?' he replies.

Why, no good man whines or groans or laments, no

good man grows pale or trembles or says,
' How will

he receive me ? What hearing will he give me ?
'

Slave, he will do as he thinks good. What concern

have you in what does not belong to you ? Is it not his fault

if he gives a bad reception to what you offer ?

'His fault, certainly.'

But can the fault be one man's and the harm another's ?

'No.'

Why, then, are you anxious about another's concerns ?

'Nay, but I am anxious to know how I am to addresshim.'

What, is it not in your power to address him as you will ?

'

Yes, but I am afraid I may lose my self-possession.'

Are you afraid of losing your self-possession when you
are going to write the name Dion?

'

Certainly not.'

What is the reason ? Is it 'not, that you have practised

writing ?
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Of course it is. Or again, wlien you are about to read,

would you not be in like case?

'Exactly.'

What is the reason? The reason is that .every art con-

tains within it an element of strength and confidence.

Have you not practised speaking, then ? What else did you

study at school ? You studied syllogisms and variable argu-
ments. What for? Was it not that you might converse

with skill, and does not ' with skill
' mean in good season,

with security and good sense, and, more than that, with-

out failure or hindrance, and, to crown all, with con-

fidence?

'Yes.'

Well, if you are a rider and have to confront a man on

foot in the plain, where you have the advantage of practice

and he has not, are you anxious?
'

Nay, but he has power to put me to death.'

Miserable man, tell the truth and be not a braggart

nor claim to be a philosopher. Know who are your

masters. As long as you give them this hold over your

body, you must follow every one who is stronger than you.

But Socrates, who spoke to the Tyrants, to his judges,

and in prison, in the tone we know, had studied speaking

to some purpose. So had Diogenes, who spoke in the same

tone toAlexander, to Philip, to the pirates, to his purchaser.

. . . Leave this to those who have made it their concern,

to the confident : and do you go to your own concerns

and never leave them again. Go and sit in your corner

and weave syllogisms and propound them to others,

No ruler of a state is found, in you.
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CHAPTER XIV

On Naso.

ONCE when a Roman came in with his son and was The pro-

listening to one of his lectures Epictetus said :

' This is
^eactinff

the method of my teaching ', and broke off short. And philo-

when the Roman begged him to continue, he replied :

that^'

* &

Every art, when it is being taught, is tiresome to one of other

who is unskilled and untried in it. The products of the ^Jo^g
arts indeed show at once the use they are made for, and

most of them have an attraction and charm of their own ;

for though it is no pleasure to be present and follow the

process by which a shoemaker learns his art, the shoe itself

is useful:and a pleasant thing to look at as well. So too

the process by which a carpenter learns is very tiresome

to the unskilled person who happens to be by, but his

work shows the use of.his art. This you will see still more

in the case of music, for if you are by when a man is being

taught
1

you will think the process of all things the most

unpleasant, yet the effects of music are pleasant and.

delightful for unmusical persons to hear.

So with philosophy ; . we picture to ourselves the work The philo-

of the philosopher to be something of this sort : he must s?Ph.
er s

r ..'-' .
aim 1S t

bring his .own will into harmony with events, in such bring his

manner that nothing which happens should happen
^minto

against our will, and that we should not wish for anything with

to happen that does not happen. The result of this is that
events>

those who have thus ordered their life do not fail to get

what they will, and do not fall into what they will
jto

avoid :
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each man spends his own life free from pain, from fear,

and from distraction, and maintains the natural and

acquired relations which unite him to his fellows the

part of son, father, brother, citizen, husband, wife, neigh-

bour, fellow traveller, ruler, subject.

Such is the business of the philosopher as we picture it".

The next thing is that we seek how we are to achieve it.

Now we see that the carpenter becomes a carpenter by

learning certain things, the helmsman becomes a helms-

man by learning certain things. May we, then, infer that

in the sphere of conduct too it is not enough merely to

wish to become good, but one must learn certain things ?

We have, then, to look and see what these things are. The

philosophers say that the first thing one must learn is this :

'

that God exists and provides for the universe, and it is

impossible for a man to act or even to conceive a thought

or reflection without God knowing. The next thing is

to learn the true nature of the gods. For whatever their

nature is discovered to be, he that is to please and obey
them must needs try, so far as he can, to make himself

like them.' If God is faithful, he must be faithful too
;

if

free, he must be free too
;

if beneficent, he too must be

beneficent : if high-minded, he must be high-minded :

he must, in fact, as one who makes God his ideal, follow

this out in every act and word.
' At what point, then, must we begin ?

'

If you attempt this task, I will tell you, that you must

first understand terms.
' What ? Do you imply that I do not understand terms

now ?
'
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You do not.
' How then do I use them ?

'

You use them as illiterate persons deal with written

sounds, as cattle deal with impressions : for it is one thing

to use them, and another to understand. If you think

you understand them, let us take any term you like and

put ourselves to the test, to see if we understand.

'But it is vexatious when one is getting old, and has No doubt

j . r . i j .0. ^ i_ ^ an old man
served, if it so chance, one s three campaigns, to be put Of go0(j

through an examination.
5 1

position
A* 1*1

I know that, as well as you. You have come to me
now as if you were in want of nothing : and indeed pf

his

what could you be imagined as wanting? You are rich,
1Snorance>

you have children,it may be, and a wife and manyservants,

the Emperor knows you, you possess many friends in

Rome, you perform the acts appropriate to you,
2
you

know how to return good for good and evil for evil.

What do you lack?. If I show you that you lack what is

most necessary and important for happiness, and that

hitherto you have paid attention to everything rather

than to acting appropriately, and if I conclude my criti-

cism by saying that you do not know what God or man is,

or what good or evil is, though perhaps you may bear

being told of your ignorance in other ways, you cannot

bear, with me when I say that you do not know your own

self
;
how can you submit to examination and abide my

question?; You cannot bear it at all: you go away at

once in disgust. And yet what evil have I done. you?
Unless indeed the mirror does harm to the ugly man, by but he

showing him what sort of man he is : unless the physician
ouSht not



to resent

of his 'ar-

lous state,

In the

fest'vaP

most

care onlv

for what

buTand
sell.

Only few

know what
the world

how^t is

governed,

190 Discourses of Epictetus

too insults the sick man, when he says to him,
'

Sir, you^n^ there is nothing wrong with you, but you are in

a fever ; take no food to-day and drink water '

;
and no

one says,
e What shocking insolence !

' But if you say

to a man,
' There is fever in your will to get, your will to

avoid is degraded, your designs are inconsistent, your

impulses out of harmony with nature, your conceptions

random and false ',
he goes away at once and says,

' He
insulted me!'

Our condition may be compared to the gathering at

a Public festival. Cattle and oxen are brought thither

for sale, and the mass of men come to buy or to sell
; only

some ^ew come to lk at the assembled people and see

how and why the assembly gathers and who instituted it

anc^ ^^ wnat object. It is just the same here, in this

assembly of the world : some are like cattle and trouble

themselves about nothing but their fodder, for you who

busy yourselves with property and lands and servants and

public offices are busy with fodder and nothing else.

There are but few who come to this assembly with a desire

to see^at really is the meaning of the universe and Who

governs it. Does no one govern it? How can that be?

^ c^7 or a household cannot endure even for a brief span

of time without one to govern and take charge of it, and

can this great and noble frame of things
3 be administered

in such good order by mere random chance ? .

There is, then, One who governs it. What is His nature

and how does He govern ? And we, what are we, His

creations, and to what work are we born? Have, we any

connexion and relation with Him or not ? Such are the
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thoughts which occur to these few, and so they devote

their time to this and this alone, to investigate the assem-

bly of life before they leave it. What follows ? They are

laughed at by the multitude, just as in the other assembly

those who look on are laughed at by those who buy and

sell. Nay, the cattle themselves, if they shared our

perception, would laugh at thpse who have made anything

else but fodder the object of their wonder and regard !

CHAPTER XV

On those who ding stubbornly to their judgements.

THERE are some who when they hear these precepts A man

that a man must be steadfast, and that the will is by
nature a free thing and.not subject to compulsion, whereas without

all else is subject to hindrance and compulsion, being in , ? .^
bondage and dependence-r-imagine that they must abide ments im-

without swerving by every judgement that they have mutably-

formed. No first of all the judgement arrived at must

be sound.

For I would have the body firmly braced, but it must

be the firmness of health and good condition ;
. if you

show me that you have the firmness of a madman and

boast of that, I shall say to you, 'Look, man, for some one

to cure you.' This is not firmness, but the opposite. To decide
"

ll j.
*

JT

Let me describe another state of mind . to be found in ng I
s

moreim-
those who hear these precepts amiss. A friend, of mine, pprtant

for instance, determined for no reason to. starve himself. ^v? *?
. . . .

abide by
I learnt of it when he was in the third day of his fasting, your de-

and went and asked him what had happened,
cisions.
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4
1 have decided

',
said he.

Yes, but, for all that, say what it was that per-

suaded you ;
for if your decision was right, here we are

at your side ready to help you to leave this life, but,

if your decision was against reason, then change your

mind.
4 A man must abide by his decisions.'

What are you doing, man? Not all decisions, but right

decisions. For instance, if you were convinced at the

moment that it was night, abide by that opinion if you
think fit, and do not change it, but say,

f one must abide

by one's decisions.' *

Lay a Will you not lay this foundation to begin with that is,

foundation
examme your decision and see whether it is sound cr

first in unsound, and then afterwards build on it your firmness
"

1*4-
'

decision
an(^ unsnaken resolve ? But if you lay a rotten and crum-

bling foundation }ou will not be able to build even a tiny

building; the more courses and the stronger that you

lay upon it the quicker will it collapse. You are removing
from life without any reason our familiar friend, our

fellow citizen in the great City and the small,
2 and then,

though you are guilty of murder and of killing one who

has done no wrong, you say,
*
I must abide bymy decisions.'

If perchance it occurred to you to kill me, would you be

TTT, bound to abide by your decisions ?

When you
J J

are in Well, I had much ado to persuade that friend to change
doubt call

^-g min(j. Bui it is impossible to move some of the men
in advice, .

"

as the sick of to-day, so that I think that I know now what I did not
man con- know before, the meaning of the familiar saying,

l A fool

doctor is not to be, persuaded nor broken of his
folly.'. May
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it never be my lot to have for friend a wise fool : nothing
is more difficult to handle.

*
I have decided.'

So have the madmen, but the more firmly they persist

in false judgements the more hellebore 3 do they require.

Will you not act as the sick man should, and call in the

physician ? As he says,
'
I am sick, master

; help me :

consider what I ought to do, it is for me to obey you', so

you should say,
'
I do not know what I ought to do, but

I have come to learn.' Oh no, you say :

' Talk to me about

other things ;
this I have decided.' Other things indeed !

What is greater or more to your advantage than that you
should be convinced that it is not sufficient to have

decided and to refuse all change of mind? This is the

firmness of madness, not of health.
1
If you force me to this, I would fain die.' Man's ob-

Why, man, what has happened ? stinacy is

< T / ,

'

, ,

rr
asignof

1 have decided. weakness,

Lucky for me that you have not decided to kill me.4 not *
,

'

T j i r > strength.
1 do not take fees.

Why?
'

I have decided.'

Let me tell you that the same energywith which you now

refuse to take fees may incline you one day (what is to pre-

vent it?) to take them and to say again, I have decided.'

Just as in an ailing body, which suffers from a flux,

the flux inclines now to this part and now to that, so it is

with a weak mind : no one can tell which way it

sways, but when this swaying and drift has energy to

back it, then the mischief becomes past help and remedy.
546-241 N
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We fail in

conduct for

want of

practice in

applying
our prin-

ciples.

As the

orator or

musician
suffers

agonies,
because he
does not

know the

true value

of his

audience,

CHAPTER XVI

T-hat we do not practise applying our judgements about

things good and evil.

WHERE lies the good?

In a man's will.

Where lies evil ?

In the will.

Where is the neutral sphere?

In the region outside the will?s control.

Well, now, does any one of us remember these principles

outside the lecture-room? Does any man practise by
himself to answer facts as he would answer questions ? For

instance, is it day? 'Yes.' Again, is it night ?
t
No.'

Again, are the stars even in number ?
'
I cannot say.'

When money is shown you- have you practised giving

the proper answer, that it is not a good thing? Have

you trained yourself in answers like this, or only to meet

fallacious arguments ? Why are you surprised, then, that

you surpass yourself in the sphere where you have prac-

tised, and make no progress where you are unpractised ?

Why is it that the orator, though he knows that he has

written a good speech, and has got by heart what he has

written, and brings a pleasant voice to his task, still feels

anxiety in spite of all? The reason is that merely to de-

claim his speech does not content him. What does he

want then ? To be praised by his audience. Now he has

been trained to be able to declaim, but he has not been

trained in regard to praise and blame. For when did he
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hear from any one what praise is and what blame is : what

is the nature of each, what manner of praise must be

pursued, and what manner of blame must be avoided?

When did he go through this training in accordance with

these principles?

Why, then, are you still surprised that he is superior to

others in the things he has been taught, and on a level

with the 'mass of men in the things he has not studied?

He is like the singer accompanying the lyre "who knows

how to play, sings well, and wears a fine tunic, and yet

trembles when he comes on
;

for though he has all this

knowledge he does not know what the people is or the

clamour or mockery of the people. Nay, he does not

even know what this anxiety is that he is feeling, whether

it depends on himself or on another, whether it can be

suppressed or not. Therefore, if men praise him, he leaves

the stage puffed up ;
if they mock him, his poor bubble

of conceit is pricked and subsides.

Very much the same is our position. What do we so we live

admire ? External things. What are we anxious about ?

External things. And yet we are at a loss to know how forgetting

fears or anxiety assail us ! What else can possibly happen f COu^e

when we count impending events as evil? We cannot be and en-

free from .fear, we cannot be free from anxiety. Yet we urance-

say,
c O Lord God, how am I to be rid of anxiety?

'

Foolj

have you no hands? Did not God make them for you?

Sit still and pray forsooth, that your rheum may not flow.

Nay, wipe your nose rather and do not accuse God.

What moral do I draw? Has not God given you any-

thing in the sphere of conduct ? Has He not given you en-

N 2
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durance, has He not givenyou greatness of mind, has He not

given you manliness ? When you have these strong hands to

help you, do you still seek for one to wipe your rheum away ?

Instead of But we do not practise such conduct nor pay attention

ou^activi-
to ^ Find me one man who cares how he is going to

ties in do a thing, who is interested not in getting something but

we^relor ^n realizing his true nature. Who is there that when
what they walking is interested in his own activity, or when deli-
wi ring keratjng js interested in the act of deliberation, and not

in getting that for which he is planning ? And then if he

succeeds he is elated and says,
' What a fine plan that was

of ours ! Did not I tell you, my brother, that if we have

thought a thing out it is bound to happen so ?
' But if

he fails he is humbled and miserable, and cannot find

anything to say about what has happened. Which of us

ever called in a prophet in order to realize his true -nature?

Which of us ever slept in a temple of dreams for this ?

Name the man. Give me but one, that I may set eyes on

him I have long been seeking for, the man who is truly

noble and has fine feeling ;
be he young or old, give me

one.

We are Why, then, do we wonder any more that, whereas we are

thelecture- <l
uite at home in dealing with material things, when we

room, but come to express ourselves in action we behave basely

life are full anc^ unseemly, are worthless, cowardly, unenduring,
of fears. failures altogether ? But if we kept our fear not for death

or exile, but for fear itself, then we should practise to

avoid what we think evil. As it is we are glib and fluent

in the lecture-room, and if any paltry question arises

about a point of conduct, we are capable of pursuing the
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subject logically ;
but put us to the practical test and

you will find us miserable shipwrecks. Let a distracting

thought occur to us and you will soon find out for what

we were studying and training. The result of our want

of practice is that we are always heaping up terrors and

imagining things bigger than they really are. When I go
a voyage, as soon as I gaze down into the deep or look

round on the sea and find no land, I am beside myself,

imagining that if I am wrecked I must swallow all this

sea, for it never occurs to me that three quarts are enough
for me. What is it alarms me? The sea? No, but my
judgement about it. Again, when an earthquake hap-

pens, I imagine that the city is going to fall on me. What !

Is not a tiny stone enough to knock my brains out ?

What, then, are the burdens that weigh upon us and It is our

drive us out of our minds? What else but our judgements? ^j^
When a man goes away and leaves the companions and the merits that

places and the society that he is used to, what else is it

that weighs upon him but judgement? Children, when

they cry a little because their nurse has left them, forget

her as soon as they are given a bit of cake.
* Do you want us to be like children too ?

'

No, not at all
;

it is not by cake I would have you in- In order to

fluenced, but by true judgements. What do I mean? kyetrue

I mean the judgements that a man must study all day merits, we

. long, uninfluenced by anything that does not concern "?
us

,
t ?

him, whether it be companion or place or gymnasia, or God before

even his own body ;
he must remember the law and keep

our eyes'

this before his eyes.

What is the law of God ?
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To guard what is your own, not to claim what is

another's
;

to use what is given you, not to long for

anything if it be not given ; if anything be taken away,

to give it up at once and without a struggle, with gratitude

for the time you have enjoyed it, if you would not cry

and learn for your nurse and your mammy. For what difference

not to ^Qes ^t make what a man is a slave to, and what he de-
depend on '

anything pends on ? How are you better than one who weeps for

beyond our
a mistress? jf vou break your heart for a paltry gymna-
sium and paltry colonnades and precious young men and

that sort of occupation ? Here comes a man complaining

that he is not to drink the water of Dirce any more.1

What ! is not the Marcian water as good as that of

Dirce?
'

Nay, but I was used to the other.'

Yes, and you will get used to this in turn. I say, if such

things are going to influence you, go away and cry for it,

and try to write a line like that of Euripides,

The baths of Nero and the Marcian spring.

See how tragedy arises when fools have to face everyday

events 1
-

Why pine 'When shall I see Athens again, then, and the Acro-

for Athens, p iis?
>

when you TT . . , ,

can see the Unhappy man, are you not content with what you see

sun and
fay by day? Can you set eyes on anything better or

greater than the sun, the moon, the stars, the whole earth,

the ocean? And if you really understand Him that governs

the universe and if you carry Him about within you, do

you still long for paltry stones and pretty rock ?
2 What
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will you do, then, when you are going to leave the very

sun and moon? Shall you sit crying like little children?

What were you doing, then, at school ? What did you hear ? Studies are

What did you learn ? Why did you write yourself down ,

no u
!
e

' J
m

} ] unless they
a philosopher when you might have written the truth, enable you

saying,
'
I did a few Introductions and read Chrysippus' *?

s"are

sayings, but I never" entered the door of a philosopher, tudeof

What share have I in the calling "of Socrates, who lived
Socrates or

. Diogenes.
and died so nobly, or of Diogenes ? Can you imagine one

of them weeping or indignant, because he is not going
to see this man or that or be in Athens or in Corinth,

but in Susa, if it so chance, or Ecbatana? Does he who

may leave the banquet when he will and play no longer,

vex himself while he stays on? Does he not stay at

play just as long as it pleases him? Do you suppose the

man I describe would endure interminable exile or con-

demnation to death?

Will you not be weaned at last, as children are, and take It is time

more solid food, and cease to cry
'
nurse ' and ' mammy '.

to put
' J J y

away
cries for old women's ears ? childish

< But I shall distress them ', you say, by departing.'

You will distress them ? No, you will not distress to God and

them
;

what distresses them and you is judgement.
3

?f-
ce
^Mi

What can you do then? Get rid >of your judgement":

theirs, if they do well, they will get rid of themselves, or

they will sorrow for it and have themselves to thank.

Man, be bold at last, even to despair,
4

as the phrase is,

that you may have peace and freedom and a lofty mind.

Lift up your neck at last,, as one released from slavery.

Have courage to look up to God and say,
' Deal with me
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hereafter as Thou wilt, I am as one with Thee, I am Thine.

I flinch from nothing so long as Thou thinkest it good.

Lead me, where Thou wilt, put on me what raiment Thou

wilt. Wouldst Thou have me hold office, or eschew it,

stay or fly, be poor or rich ? For all this I'will defend Thee

before men. - I will show each thing in its true nature,

as it is.'

Nay, stay rather in the cow's belly and wait for your

mammy's milk to fill you.
5 What would have become of

Heracles, if he had stayed at home ? He would have been

Eurystheus, and no Heracles.

But tell me, how many friends and companions had he,

as he went about the world ? No nearer friend than God :

and that is why he was believed to be son of Zeus, and

was so. Obedient to Him, .he went about the world,

cleansing it of wrong and lawlessness.

Do you say you are no Heracles, nor able to get rid of

other men's evils, not even a Theseus, to cleanse Attica

of ills?

Cleanse your own heart, cast out from your mind,

not Procrustes and Sciron, but pain, fear, desire, envy,

ill will, avarice, cowardice, passion uncontrolled. These

things you cannot cast out, unless you look to God

alone,, on Him alone set your thoughts, and consecrate

yourself to His commands. If you wish for anything

else, with groaning and sorrow you will follow what is

stronger than you, ever seeking peace outside you, and

never able to be at peace : for you seek it where it is not,

and refuse to seek it where it is.
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CHAPTER XVII

How we must adjust our primary conceptions to particular

things.

WHAT is the first business of the philosopher ? To cast The philo-

away conceit : for it^ is impossible for a man to begin Business is

learning what he thinks he knows. When we go to to free us

the philosophers we all bandy phrases freely of things to -

t

be done and not to be done, of things good and bad, noble

and base
;
we make them the ground of our praise and

blame, accusation and disparagement, pronouncing judge-

ment on noble and base conduct and distinguishing

between them. But what do we go to the philosophers

for? To learn in their school what we think we do not

know. What is that ? Principles.
1 For we want to learn

what the philosophers talk of, some of us because we

think their words witty and smart, and others in hope to

make profit of them. It is absurd, then, to think that

a man will learn anything but what he wishes to learn,

or in fact that he will make progress if he does not learn.

But the mass of men are under the same delusion as We have

Theopompus the rhetor, when he criticized Plato because ^^^
he wanted to define every term. What are his words ? tions al-

' Did none of us before you talk of "good" or "just", ^Sab
or did we use the" terms vaguely and idly without under- to apply

standing what each of them meant ?
' them.

Who told you, Theopompus, that we had not natural

notions and primary conceptions of each of these? But

it is impossible to adjust the primary conceptions to the
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appropriate facts, without making them articulate and

without considering just this what fact must be ranged
under each conception.

You may say just the same thing, for instance, to physi-

cians. Which of us did not use the words '

healthy
'

and '
diseased

' before Hippocrates was born ? Were

those terms we used mere empty sounds ? No, we

have a conception of
'

healthy ', but we cannot apply it..

Therefore one physician says,
' Take no food

',

2 and another
' Give food

',
and one says,

' Cut the vein
',
and another,

' Use the cupping-glass.' What is the reason? Nothing
but incapacity to apply the conception of

'
the healthy

'

to particulars in the proper way.
We talk of So it is here in life. Which of us does not talk of

f

good
'

< j j

and 'bad'
anc^

'

^ad
'

'expedient 'and 'inexpedient'? Which of ushas

but our^ not a primary conception of each of these ? Is that con-

is not
P n

cepti011? then, articulate and complete? Prove it. How
articulate, am I to prove it ? Apply it. properly to particular facts.

To begin with, Plato makes his definitions conform to

the conception of 'the useful
', you to the conception of

' the useless '. Is it possible, then, for both of you to be

right? Of course not. Does not one man apply his

primary conception of
'

good ..' to wealth while another does
; -'?<"

not? Another applies it to pleasure, another to health.

To sum up, if all of us who use these terms really know

them adequately as well, and if we need take no pains to

make our conceptions articulate, why do we quarrel and

make war and criticize one another ?

If you Indeed, I need not bring forward our contentions with

ply your Pne another and make mention of them. Take yourself
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alone
;

if you apply your preconceptions properly, why cpncep-

do you feel miserable and hampered? Let us dismiss for
pe^i

the moment the Second Department
3 of study, that would not

concerned with impulses and with what is fitting in rela- a

<

j^ie

mlser~

tion to them. Let us dismiss also the Third Department,
3

that of assents. I grant you all this. Let us. confine

ourselves to the First Department,
3 where we have

almost sensible demonstration that we do not apply our

preconceptions properly. Do you now will things

possible, and possible for you? Why, then, do you feel

hindered and miserable? Do you now refuse to shun

what is necessary? Why, then, do you fall into trouble

and misfortune ? Why does a thing not happen when you
will it, and happen when you do not will it, for this is

the strongest proof of misery and misfortune? I will

a thing, and it does not happen ;
what could be more

wretched than I ? I will it not and it happens ; again,

what is more wretched than I ? .

It was because she could not endure this that Medea Medea's

was led to kill her children : and the act showed a great ^ ,

snowed a
nature ;

for she had a right conception of what it means great

for one's will not to be realized.
' Then '

said she,
nature>

astray
*
I shall thus take vengeance on him who did me wrong through

and outrage. Yet what is the good of putting him in ignorance

this misery? What am I to do then? I kill my children, means to

but I shall also be punishing myself. What do I care ?
' re^lze

. . one swill.
This is the aberration of a mind of great force

;
for she

did not know where the power lies to,do what we will
;

that we must not get it from outside, nor by disturbing

or disarranging events. Do not will to have your
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husband, and then nothing that you will fails to happen.

Do not will that he should live with you in all circum-

stances, do not will to stay in Corinth : in a word, will

nothing but what God wills. Then who shall hinder

you, who compel you? You will be as free as Zeus

If you Himself.

your will
When you have a leader such as this, and identify your

with God's will with His, you need never fear failure any more. But,

trembles
once ma^e a &t to poverty and wealth of your will to get

are at an and your will to avoid, and you will fail and be unfortunate.

Give them to health, and you will be unhappy : or to

office, honour, country, friends, children in a word, if

you give them to anything beyond your will's control. But

give them to Zeus and to the other gods ;
hand them to

their keeping, let them control them, and command them,

and you can never be miserable any more. But if, O man

of no endurance, you are envious, pitiful, jealous, timorous,

and never go a day without bewailing yourself and the

gods, how can you call yourself a philosopher any more?

True edu-
Philosophy indeed ! Just because you worked at variable

Cation COn- ,, . . TTTMI i 11 i r T

sists not in syllogisms ? Will you not unlearn all this, if you can, and-

learning begin at the beginning again, and realize that so far you

but in
'

never touched the .matter, and, beginning here, build

realizing further on this foundation, so that nothing shall be when

the friend you w^ ** not
'
notning shall not be when you will it?

of God. Give me one young man who has come to school with this

purpose, ready to strive at this, like one at the games, say-

ing,
' For my part let all else go for nothing : I am content

if I shall be allowed to spend my life unhindered and free

from pain, and to lift'my neck like a free man in face of facts,
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and to look up to heaven as God's friend, fearing nothing

that can happen.' Let one of you show himself in this

character, that I may say,
' Come to your own, young

man : for it is your destiny to adorn philosophy, these

possessions are yours, the books and theories are for you.'

Then, when he has worked at this subject and made him-

self master of it, let him come again and say to me,
'
I wish to be free from passion and disquiet, and to know

in a religious and philosophic and devoted spirit how it

is fitting for me to behave towards the gods, towards my
parents, my brothers, my country, and towards foreigners.*

Enter now on the Second Department : this is yours

too.
'

Yes, but now I have studied the Second Department ;

next I should wish to be secure and unshaken, and that

not only in my waking hours, but in my sleep and in my
cups and when distraught.'

- Man, you are a god, you have great designs !

'

No,' he replies,
'
I want to understand what Chrysip- Mere read-

pus says in his treatise on The Liar ".'
4 ing 9rr }

. writing
That 's your design, is it, my poor fellow? Take it and books is of

go hang ! What good will it do you ? You will read all the no avail>

treatise with sorrow and repeat it to others with trembling.

That is just how you behave.
' Would you like me to

read to you, brother, and you to me ?
' '

Man, you are

a wonderful writer
'

: and,
' You have a great turn for

Xenophon's style ', and,
' You for Plato's

', and,
' You for

AntisthenesV And after all, when you have related

your dreams to one another, you return again to the

same behaviour as before : the same will to get and will
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to avoid, the same impulses and designs arid purposes,

the same prayers, the same interests. Then you never

look for any one to remind you of the truth, but are

vexed if any one reminds you. Then you say,
* He is an

unamiable man
;
he did not weep when I left home nor

say, "What difficulties you are going to !
5
my son, if you

return safe, I will light some lamps." This is what an

amiable man would say.' Great good you will get if

you return safe ! It is worth while lighting a lamp for

such as you, for you ought no doubt to be free from disease

and death !

Philo- We must, then, as I say, put off this fancy of thinking
sopnyis tjiat we know anything: useful, and we must approacha serious

^

J & ' rr

study, like philosophy as we approach the study of geometry and

geometry musjc . otherwise we shall not come near making progress,and music. 5 r & '

even if we go through all the Introductions and treatises

of Chrysippus and Antipater and Archedemus.

CHAPTER XVIII

How we must struggle against impressions.

Habit and EVERY habit and every faculty is confirmed and

c
strengtnened ^7 tne corresponding acts, the faculty of

and con- walking by walking, that of running by running. If you
firmed by ^^ tQ j^g- a faculty for reading, read

;
if for writing,

write. When you have not read for thirty days on end,

but have done something else, you willknow what happens.

So if you lie in bed for ten days, and then get up and try

to take a fairly long walk, you will see how your legs lose
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their power. So generally if you wish to acquire a habit

for anything, do the thing ;
if you do not wish to acquire

the habit, abstain from doing it, and acquire the habit of

doing something else instead: The same holds good in

things of the mind : when you are angry, know that you
have not merely done ill, but that you have strengthened

the habit, and, as it were, put fuel on the fire. When you

yield to carnal passion you must take account not only

of this one defeat, but of the fact that you have fed your
incontinence and strengthened it. For habits and faculties

are bound to be affected by the corresponding actions ;

they are either implanted if they did not exist before, or

strengthened and intensified if they were there already.

This is exactly how philosophers say that morbid habits Unless

spring up in the mind. For when once you conceive a *au"s
r

f

r
. . .

J
.

corrected
desire for money, if reason is applied to make you realize the by reason

ievil, the' desire is checked and the Governing Principle
tney are

. - , ., . . ,. .
confirmed,

recovers its first power ;
but if you give it no medicine to

heal it, it will not return to where it was, but when stimu-

lated again bythe appropriate impression it kindles to desire

'quicker than before. And if this happens time after time

it ends by growing hardened, and the weakness confirms the

avarice in a man. For he who has a fever and gets quit

of it is not in the same condition as before he had it, unless

he has undergone a complete cure. The same sort of

thing happens with affections of the mind. They leave

traces behind them like weals from a blow, and if a man

does not succeed in removing them, when he is flogged

again on the same place his weajs turn into sores. If, then, Do not add

you wish not to be choleric, do not feed the angry habit,
^ue^ to tne
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flames of do not add fuel to the fire. To begin with, keep quiet,

buTcheck an^ count tne days when you were not angry. I used to

it. be angry every day, then every other day, then every three

days, then every four. But if you miss thirty days, then

sacrifice to God : for the habit is first weakened and then

wholly destroyed.

I kept free from distress to-day, and again next day,

and for two or three months after
;
and when occasions

arose to provoke it, I took pains to check it.

Know that you are doing well.

To check To-day when I saw a handsome woman I did not

pas^iorAs
Sa7 to myself?

' Would that she were mine !

' and

better than <
Blessed is her husband !

' For he who says that will say,

^fallacy
'
Blessed is the adulterer !

' Nor do I picture the next

scene : the woman present and disrobing and reclining by

my side. I pat myself on the head and say,
c

Bravo, Epi-

ctetus, you have refuted a pretty fallacy, a much prettier

one than the so-called
' Master \l And if, though the

woman herself, poor thing, is willing and beckons and

sends to me, and even touches me and comes close to me,

I still hold aloof and conquer : the refutation of this

fallacy is something greater than the argument of
' The

Liar ', or the
'

Resting
'

argument.
2 This is a thing to be

really proud of, rather than of propounding the
4 Master '

argument.
To do this, How, then, is this to be done ? Make up your mind at

resolwsTto
^ast to please your true self, make up your mind to appear

be pure noble to God ;
set your desires on becoming pure in the

'

presence of your pure self and God. ' Then when an

impression of that sort assails you ', says Plato,
*'

go and
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offer expiatory sacrifices, go as a suppliant and sacrifice

to the gods who avert evil
'

: it is enough even if
'

you
.withdraw to the society of the good and noble ' and set

yourself to compare -them with yourself, whether your or find a

pattern be among the living or the dead. Go to Socrates Pa
Q

6

and see him reclining with Alcibiades and making light of great .

his beauty. Consider what a victory, what an Olym- Socrates

&

pic triumph, he won over himself and knew, it what

place he thus achieved among the followers of Heracles !

a victory that deserves the salutation,
'

Hail, admirable

victor, who hast conquered something more than these

worn-out boxers and pancratiasts and the gladiators who

are like them !

'
If you set these thoughts against your

impression, you will conquer it, and not be carried away

by it. But first of all do not be hurried away by the It is a

suddenness of the shock, but say,
' Wait for me a little, fe^^y

impression. Let me see what you are, and what is at not to be

stake : let me test you '. And, further, do not allow it to g^y^y
go on picturing the next scene. If you do, it straight- base im-

way carries you off whither it will. Cast out this filthy
=Presslons-

impression and bring in some other impression, a lovely

and noble one, in its place. I say, if you acquire the

habit of training yourself thus, you will see what shoulders .

you get, what sinews, what vigour ; but now you have

only paltry words and nothing more.

.
The man who truly trains is he who disciplines himself but this

to face such impressions. Stay, unhappy man ! be not tiin
carried away. Great is the struggle, divine the task ; the

stake is a kingdom, freedom, peace, an unruffled spirit.

Remember God, call Him to aid and support you, as

546.24 1 O
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voyagers call in storm to the Dioscuri.3 Can any storm

be greater than that which springs from violent impres-

sions that drive out reason? For what is storm itself but

an impression ? Take away the fear of death, and you may
bring as much thunder and lightning as you will, and

you will discover what deep peace and tranquillity is in

your mind. But if you once allow yourself to be defeated

and say that you will conquer hereafter, and then do the

same again, be sure that you will be weak and miserable ;

you will never notice hereafter that you are going wrong,

but will even begin to provide excuses for your conduct :

and then you will confirm the truth of Hesiod's words,
' A dilatory man is ever wrestling with calamities '.

There are

three pro-

positions
on the re-

lations of

which the
* Master

'

argument
is based.

CHAPTER XIX

To those who take up the -principles of the philosophers only

to discuss them.

THE ( Master '

argument appears to have been pro-

pounded on some such basis as this.

There are three propositions which are at variance

with one another 1
i.e. any two with the third

namely, these : (i) everything true as an event in the past

is necessary; (2) the impossible does not follow from

the possible ; (3) what neither is true nor will be is

yet possible. Diodorus, noticing this conflict of state-

ments, used the probability of the first two to prove

the conclusion,
(

Nothing is possible which neither is nor

will be true '. Some one else, however, will maintain

another pair of these propositions. What neither is nor
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will be true is yet possible ', and,
' The impossible does

not follow from the possible', while rejecting the

third, 'Everything true in the past is necessary', as

appears to be the view of Cleanthes and his school, who

have been supported to a large extent by Antipater.

Others maintain the third pair, 'What neither is true nor

will be is yet possible ', and
'

Everything true as an event

in the past is necessary', and reject 'The impossible does

not follow from the possible '. But to maintain all three

propositions at once is impracticable, because every pair

is in conflict with the third.

If, then, some one ask me, 'But which of these do you If I am

maintain ?
'

I shall answer him that I do not know, but ^^i view

the account I have received is that Diodorus maintained I take of it

one pair, and the school of Panthoides and Gleanthes, I
;

fancy, the second, and the school of Chrysippus the third, three

' What do you hold then ?
' views>

I have never given my mind to this, to put my own

impression to the test and compare different views and

form a judgement of my own on the subject : therefore

I am no better than a grammarian.
' Who was Hector's father ?

'

Priam.
( Who were his brothers ?

'

.Paris and Deiphobus.
' And who was their mother ?

'

Hecuba. That is the account I have received.
' From whom ?

'

From Homer : and Hellanicus also writes on the same

subject, I believe, and others of the same class.

02
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So it is with me and the
l Master '

argument : I go no

further. But if I am a vain person I cause the utmost

amazement among the company at a banquet by enumera-

ting those who have written on the subject.
'

Chrysippus

also has written admirably in the first book of his treatise

tc On the possible ". Cleanthes, too, has written a special

book on this, and Archedemus. AndAntipater also has

written, not only in his book on " The possible
' ?

, but also

specially in his work on '

the Master '

argument. Have

you not read the treatise ?
'

1
1 have not read it.'

But mere Read it.

tional And what good will he get from it ? He will only be

knowledge more silly and tiresome than he is now. For what have

use unless 7OU ot ky reading it ? What judgement have you formed

you learn on the subject ? You will only tell us of Helen and Priam

your prin-
an^ t^ie island of Calypso, which never was nor will be.

ciples to And indeed in the field of literature it does not matter
life

much that you should master the received account and

have formed no judgement of your own. But we are

much more liable to this fault in matters of conduct

than in literary matters.
' Tell me about things good and evil.'

Listen.

The'philo- From Ilion to the Cicones I came,

qu'ote'
Wind-borne.

ethics as

glibly as Of things that are, some are good, some bad, some
his Homer, . .

but with- indifferent. The virtues and all that share in them are

put realiz-
good, vices and all that share in them are bad, and all

ing it
' '
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that comes between is indifferent wealth, health, life,

death, pleasure, pain.'

How do you know ?

' Hellanicus says so in his history of Egypt.' For you

might just as well say that as say
c

Diogenes or Chrysippus

or Cleanthes said so in his Ethics '. I ask, have you put Life is the

any of these doctrines to the test, and formed a judge- ^ crisis

11

ment of your own ? Show us how you are wont to bear of storm or

yourself in a storm on shipboard. Do you remember this
v^fo^

nS

distinction of good and bad when the sail cracks and you Caesar

cry aloud to heaven, and some bystander, untimely merry,
omes

says 'Tell me, by the gods, what have you been telling us

lately? Is it a vice to suffer shipwreck ? Does it partake

of vice ?
' Will you not take up a belaying pin and give

him a drubbing ?
* What have we to do with you, fellow ?

We are perishing, and you come and mock us.'

Again, if you are sent for by Caesar and are accused,

do you remember the distinction ? As you enter with

a pale face, and trembling withal, suppose some one

comes up and says to you,
'

Why do you tremble, man?

What are you concerned about ? Does Caesar put vir-

tue and vice in the hearts of those who come before

him?'
'

Why do you mock me, as though I had not miseries

enough ?
'

Nay, philosopher, tell me why you tremble. Is it

not of death you stand in danger, or prison or pain of

body or exile or disgrace, nothing else ? Is it wickedness,

,or anything that partakes of wickedness ? And what did

you tell us that all these were ?
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1

Man, what have I to do with you ? My own evils are
' *;

enough for me.'

Well said, indeed : for your own evils are indeed

enough meanness, cowardice, the boasting spirit, which

you showed when you sat in the lecture-room. Why did

you pride yourself on what was not your own ? Why
did you call yourself a Stoic ?

The occa- Watch your own conduct thus and you will discover to

sion will what school you belong. You will find that most of you
show what . . .

school you are Epicureans and some few Peripatetics, but with all the

really fibre gone from you. Where have you shown that you

really hold virtue to be equal to all else, or even superior?

Show me a Stoic if you can ! Where or how is he to be

found ? You can show me men who use the fine phrases

of the Stoics, in any number, for the same men who

do this can recite Epicurean phrases just as well and can

repeat those of the Peripatetics just as perfectly ;
is it

not so ?

Who then is a Stoic ?

Show me a man moulded to the pattern of the judge-

ments that he utters, in the same way as we call a statue

Phidian that is moulded according to the art of Phidias.

Show me one who is sick and yet happy, in peril and yet

happy, dying and yet happy, in exile and happy, in dis-

The true grace and happy. Show him me. By the gods I would
Stoic is he fajn see a Stoic. Nay you cannot show me a finished
whose soul .

desires to otoic ; then snow me one in the moulding, one who nas

be at one se j- j^g fee^- on ^ne path. Do me this kindness, do not
with God. 111-1 -IT -11

grudge an old man like me a sight 1 never saw till now.

What ! you think you are going to show me the Zeus of
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Phidias or his Athena, that wort of ivory and gold ? It

is a soul I want ; let one of you show me the soul of a man
who wishes to be at one with God, and to blame God or

man no longer, to fail in nothing, to feel no misfortune,

to be free from anger, envy, and jealousy one who (why

wrap up my meaning ?) desires to change his manhood for

godhead, and who in this poor dead body of his has his

purpose set upon communion with God. Show him to

me. Nay, you cannot. Why, then, do you mock your-

selves, and trifle with others? Why do you put on a

character which is not your own, and walk about like

thieves and robbers in these stolen phrases and properties

that do not belong to you ?

And so now I am your teacher, and you are at school That is the

with me : and my purpose is this, to make you my com- f
esu

{ljr
e

pleted work, untouched by hindrance or compulsion, or would fain

constraint, free, tranquil, happy, looking to God in Produce-

everything small or great ;
and you are here to learn and

practise these things. Why, then, do you not finish the

work, if indeed you also have the purpose you should

have, and if I have the purpose and the proper equipment
also? What is it that is wanting? When I see a craftsman

and material ready to his hand, I look for the finished Work.

Now here, too, is the craftsman, and here is the material.

What do we lack? Is not the subject teachable? It is

teachable. Is it not within our power then? Nay, it is

the one thing of all others which is in our power. Wealth

is not in our power, nor health, nor anything else, in a

word, except the proper use of impressions. This alone, by If teacher

nature's gift, is unhindered and untrammelled. Why,
an P1^1
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work to- then, do you not finish the work ? Tell me the reason : for

gether, it
jt j'eg e^er in me or in you or in the nature of the thing,

maybe '

achieved. The achievement itself is possible, and rests with us alone.

It follows then that the reason lies in me or in you, or,

more truly, in both. What is my conclusion? Let us

begin, if you only will, to carry out such purpose here

and now. Let us leave behind what is past. Only let

us begin ;
have trust in me, and you shall see.

The Aca-

claim

08

assent,

thev^ienv
that assent
"

"Vvl

ispossi e.

CHAPTER XX

Against followers of Epicurus and of the Academy.

EVEN those who contradict propositions that are true

and evident are obliged to make use of them. And
indeed one may almost give as the strongest proof that

a ^nS
'

1S evident that even he who contradicts it finds

himself obliged to make use of it. For instance, if one

gkouid denv that any universal statement is true, plainly

he cannot help asserting the contrary.
1 No universal statement is true.'

Slave, this is not true either : for what else is your
assertion than,

'
If a statement is universal, it is false ?'

Again, if one comes forward and says,
' Know that nothing

is knowable, .
but that everything is unprovable,' or

another says,
4
Believe me, and it will be to your advan-

tage ; you ought not to believe a man at all
'

;
or again,

if another says,
' Learn from me, man, that it is impossible

to learn anything ;
I tell you this, and will teach you, if

you will.' What difference is there between such persons



Book II) Chapter 20 217

and whom shall I say? those who call themselves

Academics? 'Men, give your assent to the statement

that no man assents !

'

'
Believe us that no man believes any one !

' 1

So too Epicurus, when he wishes to get rid of the Epicurus

natural fellowship of men with one another, makes use of human
the very principle of which he is getting rid. For what fellowship,

does he say? 'Men, be not deceived, be not misled or
a^jAere.

deluded. There is no natural fellowship of rational cognised it

beings with one another : believe me. Those who state

the contrary deceive you and mislead your reason.'

What concern, thenj is it of yours ? Let us be deceived.

Will you come off any the worse if the rest of us are all

convinced that we have a natural fellowship with one

another and that we are bound by all means to. guard it ?

Nay, your position will be much better and more secure.

Man, why do you take thought for our sake, why do you

keep awake for us, why do you light your lamp, why do

you rise early, why do you write such big books ? Is it to

prevent any of us being deluded into thinking that the

gods have any care for mankind, or to prevent us from

supposing that the nature of the good is anything but

pleasure ? For if this is so, be off with you and go to sleep

do as the worm does, for this is the life of which you

pronounce yourself worthy : eating, drinking, copulation,

evacuation, and snoring.

What does it matter to you, what opinions others will The Epicu-

hold on these matters, or whether they are right or wrong ?
reserve

What have we to do with you ? You take interest in sheep doctrine

because they offer themselves to be shorn and milked and
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fellows, finally to be slaughtered by us. Would it not-be desirable
3,Tl(l i"fl.lc*

advantage
^ men could be charmed and bewitched by the Stoics into

of the slumber, and offer themselves to you and those like you

the world. to ^e shorn an(l milked ? These sentiments were proper

enough to utter to your fellow Epicureans ; ought you
not to conceal them from outsiders, and take special pains

to convince them before all things that we are born with

a sociable nature, that self-control is a good thing, that

so you may secure everything for yourself? Or do you

say we must maintain this fellowship towards some and

not towards others? Towards whom, then, must we

observe it ? towards those who observe it in their turn, or

towards those who transgress it? And who transgress it

more completely than you who have. laid down these

doctrines?

But What, then, was it that roused Epicurus from his

JNature slumbers and compelled him to write what he wrote?
was too r

strong for What else but that which is the most powerful of all

Epicurus, humall things, Nature, which draws a man to her will

him to though he groan and resist? For (she says), because you
preach his ^Q^ t^g unsociable opinions, write them down and
doctrine. r '

bequeath them to others and stay up late for them and

by your own act accuse the very principles you maintain.

What ! we speak of Orestes pursued by the Furies and

roused from his slumbers, but are not the Furies and

Torments that beset Epicurus more exacting? They
roused him from his sleep and would not allow him to

rest, but compelled him to announce his miseries, as

madness and wine compel the priests of Cybele.
- So

powerful and unconquerable a thing is human nature.
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How can a vine be moved to act, not as a vine but as an

olive, or again an olive not as an olive but as a vine? It

,is impossible, inconceivable. So it is impossible for man

utterly to destroy the instincts of man
;

even those who

have their bodily organs cut off cannot cut off the desires

of men. In the same way Epicurus, though he cut off all Neither he

the attributes of a man and a householder and a citizen *[

or
7
1e

Academy
and a friend, could not cut off human desires. No, he can de-

could not do it, any more than the indolent Academics stroy

could cast away or blind their senses, though they have instincts,

made this the chief object of their life, f Is not this sheer

misfortune ? f
2 A man has received from Nature measures

and standards for the discovery of truth, and instead of

busying himself to 'add to them and to work out further

results, he does exactly the opposite, and tries to remove

and destroy any faculty which he possesses for discovering

the truth.

What say you, philosopher ? What is your view of Are philo-

religion and piety? _ jg
'
If you will, I will prove that it is. good.' us, denying

Prove it then, that our fellow citizens may take heed ^euSon
and honour the Divine and cease at last from being indif- and yet

ferent as to the highest matters.
{fibey

35

1 Have you the proofs then ?
'

believed

I have, and am thankful for it !

^ them ?

4
Since you find such an interest in these things,nowhear

the contrary :
" The gods do not exist, and if they do, they

pay no regard to men and we have no communion with

them, and thus religion and piety, of which the multitude

talk, are a lie of pretentious persons and sophists, or it
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may be of lawgivers, for the fear and deterrence of wrong-
doers."

'

Bravo, philosopher ! What a service you confer on our

citizens ! our young men are already inclining to despise

divine things, and you recover them for us !

' What is the matter ? Does not this please you ? Now

learn, how justice is nothing, how self-respect is folly,

how "
father " and

"
son

"
are empty words.'

Bravo, philosopher ! Stick to your task, persuade our

young men, that we may have more to agree with you
and share your views. These, no doubt, are the argu-

ments which have brought well-governed cities to great^

ness, these are the arguments which made Lacedaemon,

these are the convictions which Lycurgus wrought into

the Spartans by his laws and training : that slavery is no

more shameful than noble, and freedom no more noble

than shameful! For these beliefs.no doubt those who died

at Thermopylae died 1 And for what principles but these

did the Athenians give up their city ?

;
And yet the men who state these theories marry and

. . beget children and share in city life and appoint themselves

priests and prophets. Of what ? Of what has no existence !

And they question the Pythian prophetess themselves, to

learn lies, and they interpret oracles to others. Is not

this the height of shameless imposition ?

Such con- Man, what are you doing ? You convict yourself of false-

duct is as noo(ldaybyday : willyou not abandon these crude fallacies ?

to confuse WTien you eat where do you put your hand, to your mouth
one organ or to vour eve ? When you bathe into what do you go ?

another, or When did you ever call the jug a saucer or the ladle a spit ?
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If I were slave to one of these men, I would torture to refuse

him, even if I had to stand a flogging from him every day.
1 Put a drop of oil, boy, in the bath.' I would get some the senses

fish sauce and pour it over his head. ' What is that?
'

f

By your fortune I had an impression, very like oil, indis-

tinguishable from it.
' Give me gruel here.' I would

fill a dish with vinegar sauce and bring it him.
' Did I not ask for gruel ?

'

Yes, master, this is gruel.
'

Is not this vinegar sauce ?
'

How is it more that than gruel ?

'Take it and smell, take it and taste.'

How can you know if the senses play us false ? If I had

three or. four fellow slaves who shared my mind I should

give him such a dressing that he would hang himself, or

change his opinion. Such men trifle with us
; they take

advantage of all the gifts of nature, while in theory they

do away with them.

Grateful and self-respecting men indeed ! they eat These phi-

bread every day, to say nothing else, and yet dare to assert
lospPne-rs

that we know not whether there is a Demeter or Kore or gifts of -

Pluto : not to say that they enjoy day and night and the ^Jj
1

^*
.changes of the year, the stars and sea and land and the them, and

service that men render, yet not one of these things
don t

makes them take notice in the least. No, their only aim the effect

is to vomit their paltry problem, and having thus exercised
*
~.

elr

their stomach to go away and have a bath. But they

have not given the slightest thought to what they are

going to say : what subject they are going to speak about,

or to whom, and what they are going to get from these
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arguments : whether any young man of noble spirit may
be influenced by them or has been influenced already

and may lose all the germs of nobility in him : whether

we may be giving an adulterer opportunity to brazen out

his acts : whether one who is embezzling public funds

may find some excuse to lay hold of in these theories :

whether one who neglects his parents may get from them

fresh courage.

They have What, then, do you hold good or evil, base or noble ?

tioT
11

^" ^s ** ^s doctrine, or that? It is useless to go on dis-

are beyond puting with one of these men, or reasoning with him, or

argument. tryjng to ajter hjg opinion. One might have very much

more hope of altering the mind of a profligate than

of men who are absolutely deaf and blind to their own

miseries.

CHAPTER XXI

Concerning inconsistency of mind.

Men are THERE are some admissions which men readily make,
ready to

o^gj-g they Jo not Now no one will admit that he is
confess to J

_

.

some faults thoughtless or foolish : on the contrary, you will hear

one sa
' Would that * had luck as I have

but men readily admit that they are cowards and say,
-' I am a bit of a coward, I admit, but for the rest you will

find me no fool'. A man will not readily own to incon-

tinence, to injustice not at all, never to envy or fussiness,

while most men will own to being pitiful. You ask

what is the reason ? The most vital reason is a confusion
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and want of consistency in men's views of what is good
and evil, but, apart from this, different persons are

affected by different motives ; speaking generally, people

are not ready to own to qualities which to their mind

appear base. Cowardice arid a sense of pity they imagine

show good nature, silliness a slavish mind, and social

faults they are least ready to admit. In most of the errors

which they are inclined to confess to it is because they

think there is an involuntary element, as in the cowardly

and the pitiful. So if any one does own to incontinence,

he brings in passion, to give him the excuse of involuntary

action. Injustice is in no circumstances conceived as

involuntary. There is an involuntary element, they

think, in jealousy, and for this reason this too is a fault

which men confess,

Moving, then, as we do among men of this character, Seeing

.so bewildered, so ignorant of what they are saying, or of Pen s

. . . ignorance
what evil is theirs, or whether they have any, or what is we ought

the reason of it, or how they are to be relieved, we ought
to ^e on

.

7 our guard,
ourselves, I think, to be constantly on our guard, asking

ourselves,
'* Am I too perhaps one of them ? What impres-

sion have I of myself? How do I bear myself? Do I tod

bear myself as a man of prudence and self-control? Do
I too sometimes say that I am educated to meet every

emergency? Am I conscious, as the man who knows

nothing should be, that I know nothing? Do I come to lest we

my teacher as to the oracles, prepared to obey, or do I too conie
*?

come to school like a driveller, to learn nothing but history the wrong
*

**

and to understand the books which I did not understand sPlnt -

before, and if it so chance, to expound them to others ?
'
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Man, you have had a boxing match with your slave at

home, and turned your house upside down and disturbed

your neighbours, and now do you come to me with a

solemn air like a wise man and sit and criticize the way
I interpret language, and how I rattle out anything that

comes into my head ? Do you come in a spirit of envy,

depressed because nothing is brought you from home,
and while the discussion is going on, sit thinking of

nothing yourself but how you stand with your father or

your brother ?
' What are men at home saying about

me? They are thinking now that I am making progress

and say,
" He will come back knowing everything ". I did

indeed wish to return one day if I could, having learnt

everything, but it needs hard work, and no one sends

me anything and the baths are shockingly bad in Nicopolis,

and I am badly off in mylodgings and in the lecture-room.'

Men carry Then they say,
f No one gets any good from the lecture^-

away from
~

nnrn t ,

thelecture-
room !

room what Why, who comes to the lecture-room ? Who comes to

^e cured-? Wh comes to have his judgements purified?

Who comes that he may grow conscious of his needs ?

.Why are you surprised, then, that you carry away from

.school the very qualities you bring there, for you do not

come to put away your opinions or to correct them, or to

get others in exchange? No, far from it! What you
must look to is whether you get what you come for. You

wish to chatter about principles. Well, do you not come

away with lighter tongues than before? Does not school

afford you material for displaying your precious princi-

'ples? Dp you not analyse variable syllogisms? Do you
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riot pursue the assumptions of The Liar ' l and hypothe-
tical propositions ? Why then do you go on being vexed

at getting what you come for ? If yOU
4

Yes, but if my child or my brother die, or if I must want

be racked and die myself, what good will such things to face

do me ?
'

trouble,

What ! is this what you came for ? Is this .what you ^ot ask for

sit by me for? Did you ever light your lamp or sit up syllogisms,

late for this ? Or, when you have gone out for a walk, have to school

you ever put a conception before your mind instead of with a

a syllogism and pursued this with your companion ? When
peace.

have you ever done so ? Then you say,
'

Principles are

useless.' To whom? To those who use them wrongly.

For collyrium is not -useless to those who anoint themselves

at the right time and in the right way, plasters are not

useless,-leaping-weights are not useless, but only useless to

some, and again useful to others.

If you ask me now,
' Are syllogisms useful ?

'
I shall

say they are useful, and if you wish I will prove it.

' What good have they done me then ?
'

Man, did you ask whether they were useful in general,

or useful to you ? Suppose a man suffering from dysentery

asked me,
*
Is vinegar useful ?

'
I shall say it is.

'
Is it

useful to me ?
'

I shall say-
' No

;
seek first to get your

flux stayed, and your ulcerations healed.' It is the same

with you. You must first attend to your ulcers, and

stay your flux, and arrive at peace in your mind and bring

it to school undistracted, and then you will discover how

wonderful the power of reason is.

546.241 P
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The wise
man alone

can love

properly,
for he
knows
what is

good.

Without
wisdom
man is

subject to

confusion

and

change,

CHAPTER XXII

On Friendship.

A MAN naturally loves those things in which he- is

interested. Now do men take an interest in things evil?

Certainly not. Do they take interest in what does

not concern them? No, they do not. It follows then

that they are interested in good things alone, and if

interested in them, therefore love them too. Whoever

then has knowledge of good things, would know how to

love them
;

but how could one who cannot distinguish

good things from evil and things indifferent from both

have power to love? Therefore the wise man alone has

power to love.

'

Nay, how is this ?
'

says one.
'
I am not wise, yet

I love my child.'

By the gods, I am surprised, to begin with, at your

admission that you are not wise. What do you lack?

Do you not enjoy sensation, do you not distinguish impres-

sions, do you not supply your body with the food that is

suited to it, and with shelter and a dwelling? How is it

then that you admit that you are foolish? I suppose

because you are often disturbed and bewildered by your

impressions, and overcome by their persuasive powers,

so that the very things that at one moment you consider

good you presently consider bad and afterwards indifferent;

and, in aword, you are subject to pain, fear, envy, confusion,

change : that is why you confess yourself to be foolish
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And do -you. not change in your affections? Do you
believe at one time that wealth and pleasure and mere

outward things are good, and at another time that they
are evil, and do you not regard the same persons now as

good, now as bad, and sometimes feel friendly towards

them, sometimes unfriendly, and now praise, now blame

them ?

e

Yes. I am subject to these feelings.'

Well then ;
do you think a man can be a friend to

anything about which he is deceived ?

1 Not at afl.'

Nor can he whose choice of a friend is subject to change
bear good will to him ?

'

No, he cannot.'

Can he who first reviles a man and then admires him ? and there-

C\T i ^ j fore his

No, he cannot.
affection

Again, did you never see curs fawning on one another can be

and playing with one another, so that you. say nothing set bv
could be friendlier ? But to see what friendship is, throw personal

a piece of meat among them and you will learn. So with

you and your dear boy : throw a bit of land between you,

and you will learn how your boy wishes to give you a

speedy burial, and you pray for the boy to die. Then

you cry out again,
( What a child I have reared ! he is

impatient to bury me '. Throw a pretty maid between

you and suppose you both love her, you the old man, and

he the young man. Or suppose you throw a bit of glory

between you. And if you have to risk your life, you will

use the words of Admetus' father :

Ton love the light; shall not your father love it?

p 2
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Eta you think that he did not love his own child when it

was small, and was not distressed when it had the fever,

and did not often say,
l Would it were I who had the fever

instead!' ? yet when the event came close upon him, see

what words they utter ! Were not Eteocles and Polynices

born of the same mother and the same father? Were

they not reared together, did they not live together, drink

together, sleep together, often kiss one another, so that if

one had seen them he would, no doubt, have laughed at

the paradoxes of philosophers on friendship. Yet when

the bit of meat, in the shape of a king's throne, fell

between them, see what they say :

E. Where wilt stand upon the tower ?

P. Wherefore dost thou ask me this ?

E. I willface thee then and slay thee.

P. I desire thy blood no less. $

Yes, such are the prayers they utter !

Interest For be not deceived, every creature, to speak generally,

v.

ut
ii is attached to nothing so much as to its own interest.

weigh all 6

other Whatever then seems to hinder his way to this, be it

motives.
a broker or a father or a child, the object of his passion

or his own lover, he hates him, guards against him, curses

him. For his nature is to love nothing so much as his

own interest
;

this is his father and brother and kinsfolk

and country and god. At any rate, when the gods seem

to hinder us in regard to this we revile even the gods

and overthrow their statues and set fire to their temples,

as Alexander ordered the shrines of Asclepius to be burnt

when the object of his passion died. Therefore if interest,
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religion and honour, country, parents and friends are set

in the same scale, then all are safe ; but if interest is in

one scale, and in the other friends and country and kindred

and justice itself, all these are weighed down by interest

and disappear. For the creature must needs incline to

that side where c
I

' and ' mine '
are

;
if they are in the

flesh, the ruling power must be there
;

if in the will, it

must be there
;

if in external things, it must be there.

If then I identify myself with my will, then and only Love can

then shall I be a friend and son and father in the true oniy jf a

sense. For this will be my interest to guard my man finds

character for good faith, honour, forbearance, self-control, jn^ w-jj

and service of others, to maintain my relations with

others.1 But if I separate myself from what is noble,

then Epicurus' statement is confirmed, which declares

that
'

there is no such thing as the noble or at best it is

but the creature of opinion'.

It was this ignorance that made the Athenians and The wars

Lacedaemonians quarrel with one another, and the
^osgfroni

Thebans with both, and the Great King with Hellas, menfind-

and the Macedonians with Hellas and the King, and ^g^in
now the Romans with the Getae ; and yet earlier outward

"i
*

this was the reason of the wars with Ilion. Paris
tnm s -

was the guest of Menelaus, and any one who had seen

the courtesies they used to one another would not

have believed one who denied that they were friends.
s

But a morsel was thrown between them, in the shape

of a pretty woman, and for that there was war ! .So

now, when you see friends or brothers who seem to

be of one mind, do not therefore pronounce upon their
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friendship, though they swear to it and say it is impossible

for them to'part with one another. The Governing Prin-

ciple of the bad man is not to be trusted
;

it is uncertain,

. irresolute, conquered now by one impression, now by an-

other. The question you must ask is, not what others ask,

whether they were born of the same parents and brought

up together and under the charge of the same slave
;
but

this question only, where they put their interest outside

, them or in the will. If they put it outside, do not call

them friends, any more than you can call them faithful, or

stable, or confident^ or free ; nay, do not call them even

men, if you are wise. For it is no human judgement which

makes them bite one another and revile one another and

occupy deserts or market-places like wild beasts 2 and be-

have like robbers in the law-courts
;
and which makes them

guilty of profligacy and adultery and seduction and the

other offences men commit against one another. There

is one judgement and one only which is responsible for

all this that they set -themselves and all their interests

When men elsewhere than in their will. But if you hear that these

find their men jn yery ^^^ believe the good to lie only in the

the region region of the will and in dealing rightly with impressions,
of the will you need trouble yourself no more as to whether a man
there is

;

'

friendship, is son or father, whether they are brothers, or have been

familiar companions for years ;
I say, if you grasp this one

fact and no more, you may pronounce with confidence

that they are friends, as you may that they are faithful

and just. For where else is friendship but where faith

and honour are, where men give and take what is good,,

and nothing else ?
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' But he has paid me attention all this time : did he not

love me ?
'

How do you know, slave, whether he has paid you this

-attention, as a man cleans his boots, or tends his beast?

How do you know whether, when you have lost your use

as a paltry vessel, he will not throw you away like a broken

plate?
-

'

( But she is my wife and we have lived together this

long time.'

How long did Eriphyle live with Amphiaraus, aye, and

was mother of many children ? But a necklace came

between them.
* What do you mean by a necklace ?

'

Man's judgement about good and evil. This was the

brutish element, this was what broke up the friendship,

which suffered not the wife to be true to her wedlock,
'

nor the mother to be a mother indeed. So let every

one of you, who is anxious himself to be friend to an- Without

other, or to win another for his friend, uproot these
"uslt

. m _
cannot be.

judgements, hate them, drive them out of his mind. If

he does that, then first he will never revile himself or be

in conflict with himself, he will-be free from change of

mind, and self-torture
; secondly he will be friendly to

his neighbour, always and absolutely, if he be like himself,

and if he be unlike, he will bear with him,, be gentle and

tender with him, considerate to him as to one who is

ignorant and in error about the highest matters
;

not

hard upon any man, for he knows of' ajrertainty. Plato's

saying,
fNo soul is robbed of the truth save involuntarily'.

But if you fail to do this
s you may do everything else
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that friends do drink together and live under the same

roof and sail in the same ship and be born of the same

parents ; well, the same may be true of snakes, but

neither they nor you will be capable of friendship so long

as you retain these brutish and revolting judgements.

CHAPTER XXIII

On the faculty of expression.

The EVERY one can read a book with the more pleasure and

expression
ease^ plainer tne letters in which it is written. So too

has its every one can listen more easily to discourse which is ex-
1 1*1

other' pressed in becoming and distinguished language. We must

faculties, therefore not say that the faculty of expression is nothing.

To say so is at once irreligious and cowardly ; irreligious

because it means disparaging God's gifts, just as though
one should deny the usefulness of the faculty of vision or

hearing or even the faculty of speech. Was it for nothing

then that God gave you your eyes ? Was it for nothing He

mingled with them a spirit
1 so powerful and cunningly de-

vised, that even from a distance they can fashion the shapes

of what they see ? And what messenger is so swift and

attentive as they ? Was it for nothing that He made the

intervening air so active and sensitive that vision passes

through it as through a tense medium ? Was it for nothing

that He made light, without the presence of which all the

rest would have been useless,?

But they Man, be not ungrateful, nor again forget higher things !

are all sub-
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Give thanks to God for sight and hearing, yes, and for ordinate

life itself and what is conducive to life for grain and fruit,
to

'

supreme
for wine and oil

;
but remember that He has given you faculty

another gift superior to all these, the faculty which shall
reas n

use them, test them, and calculate the value of each.

For what is it that pronounces on each of these faculties,

and decides their value ? Is it the faculty itself, in each

case ? Did you ever hear the faculty of vision saying any-

thing about itself ? or the faculty of hearing ?
2
No, these

faculties are ordained as ministers and slaves to serve the

facultywhich deals with impressions. And if you ask what

each is worth, whom do you ask ? Who answers you ? How
then can any other faculty be superior to this, which uses

the rest as its servants and itself tests each result and

pronounces on it? Which of those faculties knows what

it is and what it is worth, which of them knows when it

ought to be used and when it ought not? What is the

faculty that opens and closes the eyes and brings them

near some objects and turns them away, at need, from

others ? Is it the faculty of vision ? No, it is the faculty of Which de-

will. What is it that closes and opens the ears? What is

it that makes us curious and questioning, or again unmoved

by discourse? Is it the faculty of hearing? It is no other

faculty but that of the will.

I say, when the will sees that all the other faculties

which surround it are blind and deaf and are unable to

see anything else beyond the very objects for which they

are ordained to minister to this faculty and serve it, and

this alone has clear sight and surveys the rest and itself

and estimates their value, is it likely to pronounce that
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any other faculty but itself is the highest? What is the

function of the eye, when opened, but to see ? But what

is it tells us whether we ought to look at a man's wife or

how? The faculty of will. What tells us whether we

ought to believe or disbelieve what we are told, and if

we believe whether we are to be excited or not ? Is it not

the faculty of will? This faculty of eloquence I spoke

of, if such special faculty there be, concerned with the

framing of fair phrases, does no more than construct and

adorn phrases, when there is an occasion for discourse, just

as hairdressers arrange and adorn the hair. But whether

it is better to speak or be silent, and to speak in this wSy
or that, and whether it is proper or improper in a word,

to decide the occasion and the use for each discourse, all

these are questions for one faculty only, that of the will.

Would you have it come forward and pronounce against

itself?

'But', says the objector, 'what if the matter stands

thus, what if that which ministers can be superior to

that which it serves, the horse to the horseman, the

hound to the hunter, the lyre to him that plays it, the

The will servants to the king they serve ?
' The answer is : What

alone is in-
ig k that uses Qther $ ? The^ ^^ > k that

dependent .

6

and un- attends to everything ? The will. What is it that destroys
hindered. fae whole man, now by starvation, now by a halter, now

by a headlong fall? The will. Is there then anything

stronger in men than this ? Nay, how can things that

are subject to hindrance be stronger than that which is

unhindered ? What has power to hinder the faculty of

vision? Will and events beyond the will. The faculty
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of hearing and. that of speech are subject to the same

hindrance. But what can hinder the will ? Nothing

beyond the will, only the perversion of the will itself.

Therefore vice or virtue resides in this alone. Yet being

so mighty a faculty, ordained to rule all the rest, you
would have it come forward and tell us that the flesh

is of all things most excellent. Why, if the flesh itself

asserted that it was the most excellent of things, one

would not tolerate it even then. But as it is, Epicurus,

what is the faculty that pronounces this judgement ? Is it

the faculty which has written on 'The End' or 'Physics'

or
'* The Standard '

? The faculty which made you grow

your beard as a philosopher ? which wrote in the hour

of death 'I am living my last day and that a blessed

one '
?
3

Is this faculty flesh or will ? Surely it is madness

to admit that you have a faculty superior to this. Can

you be in truth so blind and deaf?

What follows? Do we disparage the other faculties? Donotde-
"

*-!-*

God forbid. Do we say that there is no use nor advance- sp15
^
9"161

ment save in the faculty of will? God forbid ! that were but give

foolish, irreligious, ungrateful toward God. We are only jr
6?1

,

giving each thing its due. For there is use in an ass,

but not so much as in an ox
;

there is use in a dog, but

not so much as in a servant
;

there is use in a servant,

but not so much as in a fellow-citizen
;

there is use in

them too, but not so much as in those who govern them.

Yet because other faculties are higher we must not ,

i -r i i r- r i - 11 rr-i Eloquence
depreciate the use which, inferior faculties yield. I he has its

faculty of eloquence has its value, but it is not so great .
value> Y

U*... .
is not the

as that of the will
;
but when I say this, let no one suppose highest.
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that I bid you neglect your manner of speech, any more

than I would have you neglect eyes or ears or hands or

feet or clothes or shoes.

But if you ask me,
' What then is the highest of all

things,' what am I to say ? The faculty of speech ?

I cannot say that. No, the faculty of will, when it is in

the right way. For it is this which controls the faculty

of speech and all other faculties small and great. When
this is set in the right course, a man becomes good ; when

it fails, man becomes bad
;

it is this which makes our

fortune bad or good, this which makes us critical of one

another or well content
;
in a word, to ignore this means

misery, to attend to it means happiness.

Yet to do away with the faculty of eloquence and deny
*ts existence

'

1S indeed not only ungrateful to those who

have given it, but shows a coward's spirit. For he who

denies ^ seems to me to fear that, if there is a faculty of

eloquence, we may not be able to despise it. It is just

the same with those who deny that there is any difference

between beauty and ugliness. What ! are we to believe

that the sight of Thersites could move men as much as the

sight of Achilles, and the sight of Helen no more than the

sight of an ordinary woman ? No, these are the words of

foolish and uneducated persons, who do not know one

thing from another, and who fear that if once one becomes

aware of such differences, one may be overwhelmed and

defeated.

No, the great thing is this to leave each in possession

^ hi8 own faculty, and so leaving him to see the value

of the faculty, and to understand what is the highest of
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all things and to pursue this always, and concentrate but con-

your interest on this, counting all other things subordinate ^ntrate
on

J '

i

'

i
the highest,

to this, yet not failing to attend to them too so far as

you may. For even to the eyes you must attend, yet not

as though they were the highest, but to these also for

the sake of the highest ;
for the highest will not fulfil its

proper nature unless it uses the eyes with reason, and

chooses one thing rather than another.

What then do we see men doing ? They are like a man To culti-

returning to his own country who finding a good inn on ^f-fLf^IpicSoiOn
his road, stays on there because it pleases him. Man, unduly is

you are forgetting your purpose ! You were not travelling
e

^"
a^"

to this, but through it. inn instead

1

Yes, but this is a fine inn.'
i^youT

And how many other fine inns are there, and how road,

many fine meadows ? But they are merely to pass through ;
s

your purpose is yonder ;
to return to your country, to

relieve your kinsfolk of their fears, to fulfil your own

duties as a citizen, to marry, beget children, and hold

office in due course. For you have not come into the

world to choose your pick of fine places, but to live and

move in the place where you were born and appointed

to be a citizen. The same principle holds good in what

we are discussing. Our road to perfection must needs

lie through instruction and the spoken word
;
and one

must purify the will and bring into right order the faculty

which deals with impressions ;
and principles must be

communicated in a particular style, with some variety

and epigram. But this being so, some people are attracted

by the very means they are using and stay where they are,
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one caught by style, another by syllogisms, a third by
variable arguments, and a fourth by some other seductive

inn by the way ;
and there they stay on and moulder

away, like those whom the Sirens entertain.

Man, the purpose set before you was to make yourself

capable of dealing with the impressions that you meet as

nature orders, so as not to fail in what you will to get,

nor to fall into what you will to avoid, never suffering mis-

fortune or bad fortune, free, unhindered, unconstrained,

conforming to the governance of God, obeying this, well

pleased with this, criticizing none, blaming none, able

to say these lines with your whole heart,

Lead me, O Zeus, and tbou my Destiny.

It is to Having this purpose before you, are you going to stay
ignore the

^gj-g vou are ;ust because a pretty phrase or certain
main pur-

J J r J r

pose of life, precepts please you, and choose to make your home there,

forgetting what you have left at home, and say,
c These

things are fine
'
? Who says they are not fine ? But they

are fine as things to pass through, as inns by the way.

What prevents you from being unfortunate, though you

speak like Demosthenes ?Thoughyou can analyse syllogisms

like Chrysippus, what prevents you from being wretched,

mournful, envious in a word, bewildered and miserable?

Nothing prevents you. Do you see then that these were

inns of no value
;
and the goal set before you was different ?

Certain persons when I say this think I am disparaging

the study of rhetoric or of principles. No, I am not

depreciating that, but only the tendency to dwell un-

ceasingly on such matters and to set your hopes on them.
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If any man does his hearers harm by bringing this truth

home to them, count me among those who do this harm.

But when I see that what is highest and most sovereign is

something different, I cannot say that it is what it is not

in order to gratify you.

CHAPTER XXIV

To one whom be did not think worthy,

SOME one said to him,
*
I often came to you, desiring to To listen

hear you and you never gave me an answer, and now, if it Pr Per
jy

may be, I beg you to say something to me '. as much

Do you think, he replied, that there is an art of speaking, ^Q ^,
like other arts, and that he who has it will speak with properly,

skill and he who has it not, without skill?

1

1 think so.'

Is it true then that he who by his speech gains benefit

himself and is able to benefit others would speak with skill,

and he who tends to be harmed himself and harm others

would be unskilled in the art of speaking ?

*

Yes, you would find that some are harmed, some

benefited.'

But what of the hearers? Are they all benefited by
what they hear, or would you find that of them too some

are benefited and some harmed?
'

Yes, that is true of them too
',
he said.

Here too then it is true that those who hear with skill

are benefited, and thosewho hear without sldll are harmed ?

He agreed.



240 Discourses of Epictetus

Is there then a skill in hearing as well as in speaking ?

So it appears.'

If you will, look at the question thus. Whose part do

you think it is to touch an instrument musically?
' The musician's.'

And whose part do you think it is to make a statue

properly?
4 The sculptor's.'

Does it not seem to you to require any art to look at

a statue with skill?

*

Yes, this requires art too.'

If then right speaking demands a skilled person, do

you see that hearing with profit also demands a skilled

person? As for perfection and profit in the full sense,

that, if you like, we may for the moment dismiss, as we

are both far from anything of that sort
;
but this I think

every one would admit, that he who is to listen to philo-

sophers.must have at least some practice in listening. Is

it not so ?

Therefore Show me then what it is you would have me speak to

asking to

86
^ou a^out - What, are you able to hear about? About

be taught things good and bad? Good what? A good horse?
unless you <. -vj >

are able
iNO>

to listen. A good ox ?

c

No.'

What then ? A good man ?

'Yes.'

Do we know then what man is, what his nature is, what

the notion is ? Are our ears open in any degree with

regard to this ? Nay, do you understand what Nature is,
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or can you in any measure follow me when I speak? Am
I to demonstrate to you? How am I to do it? Do you

really understand what demonstration is, or how a thing

is demonstrated, or by what means, or what processes are

like demonstration without being demonstrations? Do

you know what is true or what is false, what follows what,

what is in conflict, or disagreement or discord with what ?

Can I rouse you to philosophy ? How can I show you the

conflict of the multitude, their disputes as to things

good and evil, useful and harmful, when you do not so

much as know what conflict is ? Show me then what good
I shall do you by conversing with you.

* Rouse my interest.' . It is im-

As the sheep when he sees the grass that suits him possible to

awaken
has his desire roused to eat, but if you set a stone or loaf by interest

him he will not be roused, so there are in us certain without a

responsive
natural inclinations toward discourse, when the appro- listener.

priate hearer appears and provokes the inclination
;
but

if he lies there like a stone or a piece of grass, how can he

rouse a man's will? Does the vine say to the farmer,
' Attend to me '

? No, its very appearance shows that

it will be to his profit to attend to it and so calls out his

energies. Who does not answer the call of winning and

saucy children to play with them and crawl with them

and talk nonsense with them, but who wants to play or

bray with an ass ? However small he may be, he is still

an ass.

'

Why then do you say nothing to me ?
'

Some

There is only one thing I can say to you, that he who

is ignorant who he is and for what he is born and what the and of the

546.24 1 Q
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world is world is that he is in and who are his fellows, and what

necessary things are good and evil, noble and base
;
who cannot

to follow understand reasoning or demonstration, or what is true
na re.

Qr wjiat faiS6j anc[ js unable to distinguish them, such a

man will not follow nature in his will to get or to avoid,

in his impulses or designs, in assent, refusal, or withholding

of assent
;
to sum up, he will go about the world deaf and

blind, thinking himself somebody, when he is really

nobody. Do you think there is anything new in this?

Ever since the race of men began, have not all errors .and

misfortunes arisen from this ignorance,?

All errors Why did Agamemnon and Achilles quarrel with one
a?e another ? Was it not because they did not know what was

3T1SCH *

from want expedient or inexpedient ? Did not one say that it was
1S "

expedient to give back Chryseis to her father, and the

other that it was not ? Did not one say that he ought to

take the other's prize,, and the other that he ought not?

Did not this too make them forget who they were and for

what they had come ?

Let be, man, what have you come for? To win women
for your love or to make war ?

1 To make war.'

With whom? Trojans or Greeks?

'Trojans.'

Why then do you leave Hector and draw your sword

on your own king ? And you, best of men, have you left

your duties as a king,

trusted with clans and all their mighty cares,

to fight a duel for a paltry damsel with the most warlike
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of your allies, whom you ought by all means to respect

and guard ? Do you show yourself inferior to the courteous

high priest who pays all attention to you noble gladiators I

Do you see what ignorance as to things expedient

leads to ?

' But I too am rich.' You are no

Are you any richer than Agamemnon? Boomer's

3*1

* But I am handsome as well.' heroes.

Are you any handsomer than Achilles?
'

But I have a fine head of hair.'

Had not Achilles a finer, and golden hair too, and he

did not comb and smooth it to look fine ?

'

But I am strong.'

Can you lift a stone as big as Hector or Ajax could?
'

But I am noble too.'

Was your mother a goddess, or your father of the seed of

Zeus? What good do these things do Achilles, when he

sits weeping for his darling mistress ?

'But I am an orator.'

And was not he? Do 'not you see how he handled

Odysseus and Phoenix, the most eloquent of the Hellenes,

how he shut their mouths ?

This is all I can say to you, and even this I have no

heart for.

'Why?'
Because you do not excite my interest. Is there any- If you

thing in you to excite me as men who keep horses are wantto

. . hear, you
excited at sight of a well-bred horse? Your poor body? must show

You make an ugly figure. Your clothes? They are too vour
& }

m / worth.
luxurious. Your air, your countenance ? There is nothing
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to see.' When you wish to hear a philosopher, do not say
to him,

( You say nothing to me,' but only show yourself

worthy to hear and you will see how you will rouse him to

discourse!

CHAPTER XXV

How the art of reasoning is necessary*

WHEN one of his audience said,
c
Convince me that logic

is useful,' he said.

Would you have me demonstrate it ?

1

Yes.'

Well, then, must I not use a demonstrative argument?

And, when the other agreed, he said, How then shall

you know if I impose upon you ? And when the man
had no answer, he said, You see how you yourself admit

that logic is necessary, if without it you are not even able

to learn this much whether it is necessary or not.

CHAPTER XXVI

What is the distinctive character of error. .

Error EVERY error implies conflict
;

for since he who errs does
- j. '

conflict

1*1
not w*sk to 8 wrong but to go right, plainly he is not

doing what he wishes. For what does the thief wish to

do? What is to his interest. If then thieving is against

his interest, he is not doing what he wishes. But every

rational soul by nature dislikes conflict
;
and so, as long

as a man does not understand that he is in conflict, there
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is nothing to prevent him from doing conflicting acts, but,

whenever he understands, strong necessity makes him

abandon the conflict and avoid it, just as bitter necessity

makes a man renounce a falsehood when he discovers it,

though as long as he has not this impression he assents

to it as true.

He then who can show to each man the conflict which You can

causes his error, and can clearly bring home to him how
error ^v

he fails to do what he wishes and does what he does not exposing

wish, is powerful in argument and strong to encourage

and convict. For if one shows this, a man will retire from

his error of himself
;
but as long as you do not succeed

in showing this, you need not wonder if he persists in

his error, for he acts because he has an impression that

he is right. That is why Socrates too, relying on this

faculty, said,
f
I am not wont to produce any other witness

to support what I say, but am content with him to whom
I am talking on each occasion

;
it is his vote that I take,

his evidence that I call, and his sole word suffices instead

of all.' For Socrates knew what moves the rational soul,

and that it will incline to what moves it, whether it wishes

to or not.1 Show the conflict to the rational Governing

Principle and it will desist. If you do not show it, blame

yourself rather than him who refuses to obey.
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BOOK III

CHAPTER I

On Adornment.

WHEN a young student of rhetoric came into his Beauty

lecture-room with his hair elaborately arranged and

paying great attention to his dress in general : Tell creatures :

me, said he, do you not think that some dogs and
j

horses are beautiful and some ugly, and is it not so fulfilment

i .3 of their
with every creature?

nature.
1
1 think so ',

he said.

Is not the same true of men, some are beautiful, some

ugly?

'Certainly.'

Now do we give the attribute
c
beautiful '.to each of

them in their own1 kind on the same grounds or on special

grounds in" each case? Listen and you will see what I

mean. Since we see that a dog is born for one thing

and a horse for another, and a nightingale, if you like

to take that, for another, speaking generally one would

not be giving an absurd opinion in saying that each of

them was beautiful when it best fulfilled its nature;

and since the nature of each is different, I think that

each of them would be beautiful in 'a different way,
would it not? .

1
Yes.'

A2
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So that what makes a dog beautiful makes a horse

ugly, and what makes a horse beautiful makes a dog ugly,

seeing that their natures are different ?

e So it seems.'

Yes, for what makes a pancratiast
2 beautiful -does

not, I imagine, make a good wrestler, and makes a very

ridiculous runner
;

and one who is beautiful for the

pentathlon makes a very ugly appearance as a wrestler ?

c True ', he said.

What then makes a man beautiful if it is not that which

in its kind makes dog and horse beautiful?
'
It is just that ', he said.

What then makes a dog beautiful ? The presence

of a dog's virtue. What makes a horse beautiful? The

presence of a horse's virtue. What makes a man beautiful?

Therefore, Is it the presence of a man's virtue? Therefore, young
to attain

mailj jf vou Would be beautiful, make this the object

you must of your effort, human virtue. And what is human virtue ?

pursue Consider whom you praise, when you praise men dis-

virtue. passionately ;
do you praise the just or the unjust ?

< The just/

Do you praise the temperate or the intemperate ?

1 The temperate.'

The continent or the incontinent ?

' The continent.'

Therefore if you make yourself such an one, be sure

that you will make yourself beautiful, but as long as

you neglect this you cannot help being ugly, though

you should use every device to appear beautiful.

Epictetus, But beyond this I do not know what more to say to



Book Illy Chapter i

you ; for, if I say what I think, I shall vex you and you if he does

will go out and perhaps never return, but if I say nothing,
n0

^

sPea

consider what my conduct will be then
; you come to fairly be

"

me to get good, and I shall be refusing to do you good ;

you come to me to consult a philosopher, and I shall

be refusing you a philosopher's advice. Besides, it is

cruelty towards you to leave you uncorrected.3 If some

day hereafter you come to your senses you will accuse

me with good reason :

' What did Epictetus find in me,

that when he saw me coming in to him in such a shameful

state he should do nothing for me and say never a word

to me ? Did he so utterly despair of. me ? Was I not

young ? Was I not fit to listen to discourse ? How many
other young men make many mistakes like me in their

youth ? I hear that one Polemo, who had been the most

intemperate of young men, underwent such a wonderful

change. Grant that he did not think I should be a Polemo :

he could have set my hair right, have taken away my
bangles, have stopped me pulling my hairs out, but seeing

that I had the aspect of whom shall I say?
4 he said

nothing.' I do not say whose aspect this is, but you
will say it for yourself when you come to look into your

own heart, and you will learn what it means and what

sort of men they are who adopt it.

If hereafter you bring this charge against me, what It is no

defence shall I be able to make ?

"Yes, but suppose I do speak, and he will not obey? he would

Did Laius obey Apollo? Did he not go away in his i

drunken stupor and dismiss the oracle from his mind ? listened to.

What then? Did Apollo withhold the truth from
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him for that reason? Indeed I do not know whether

you will obey me or not, but Apollo knew most certainly

that Laius would not obey, and yet he spoke. Why
did he speak? Nay, why is he Apollo, why does he give

oracles, why has he set himself in this position, to be

a Prophet and a Fountain of truth, so that men from all

the world come to him ? Why is
' Know thyself

' written

up over his shrine, though no one understands it ?

Socrates Did Socrates persuade all who came to him to attend

heed
to ^eir characters ? Not one in a thousand ! Neverthe-

this. less when.appointed to this post, as he says, by the ordi-

nance of God, he refused to desert it. Nay, what did

he say to his judges?
'
If you acquit me', he says, 'on

these terms, that I cease to do what I do now, I shall

not accept your offer, nor give up my ways, but I shall

go to any one I meet, young or old, and put to him these

questions that I put now, and I shall question you my
fellow citizens far more than any others because you are

nearer akin to me.'

Are you so fussy and interfering, Socrates ? What do

you care what we do ?

( What language to use ! You are my fellow and kins-

man, yet you neglect yourself and provide the city with

a bad citizen, your kinsmen with a bad kinsman, and your

neighbours with a,bad neighbour !

'

Thephilo-
* Who are you, then?'

sopher is ^Q ^s questjon ^t js a weighty answer to say,
'
I am

take he who is bound to take interest in men.' For ordinary
interest

cattle dare not resist the lion :
5 but if the bull comes upin men.

^ _

'

^

r

to withstand him, say to him, if you think fit,
4 Who are
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you?' and ' What do you care?
' .Man! in every class

of creatures nature produces some exceptional specimen ;

it is so among cattle, dogs, bees, horses. Do not say-

then to the exception,
' What are you then ?

'
If you do, He is like

he will get a voice somehow and say,
'
I am like the purple j~

e

PJFP
6

in a garment: do not require me to be like the rest, a garment,

nor blame my nature, because it made me different

from the rest.'

What then? Am I fit to play this part? How can I be ? Adorn

And are you fit to hear the truth ? Would that it were ^our
...

J
. reason, if

so! Nevertheless since I am condemned, it seems, to "you would

wear- a white beard and a cloak and since you come to f
ttam to

/
beauty.me as to a philosopher, I will not treat you cruelly as

though I despaired of you, but will say, Young man,
who is it that you want to make beautiful ? First get to

know who you are and then adorn yourself. You are

a man, that is,
a mortal creature which has the power to

deal with impressions rationally. What does
(

rationally
'

mean? Perfectly, and in accordance with nature. What

,
then is your distinctive possession ? Your animal nature ?

No. Your mortality? No. Your power to deal with

impressions? No. Your reasoning faculty is the dis-

tinctive one : this you must adorn and make beautiful.

Leave your hair to Him that formed it in accordance

with His will. Tell me, what other names have you?
Are you man or woman ?

1 Man.'

AdornMan then, notWoman. Woman is born smooth Do not

and tender, and if she has much hair on her body it is
make a

' J woman of
a prodigy, and exhibited in Rome as a prodigy. But in yourself,
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a man it is a prodigy not to be hairy : if he is born smooth

it is a prodigy, and if he make himself smooth by shaving

and plucking, what are we to make of him ? Where are

we to show him, and what notice are we to put up ?

'
I will show you a man who prefers to be a woman.'

What a shocking exhibition ! Every one will be astonished

at the notice : by Zeus, I think that even the men who

pluck out their hairs do so without understanding that

this is what they are doing ! Man, what complaint

have you to make of Nature ? Is it that she made you
a man? Ought she to have made all to be women?

Why, if all were women, there would be no one to adorn

yourself for.

If you are not satisfied with your condition as it is,

unless you do the thing completely. Remove what shall I call

are pre-
-

t p tjiat ^j^ js ^g cause of your hairiness ;
make

do so com- yourself a woman out and out, and not half-man, half-

pieteiy. woman, and then we shall not be misled. Whom do you
wish to please ? Your darling womenkind ? Then please

them as a man.
'

Yes, but they like smooth men.'

Go and hang yourself ! If they liked unnatural

creatures, would you become one ? Is this your function,

is this what you were born for, that profligate, women
should take pleasure in you ? Is it with this character

that we are to make you a citizen of Corinth, and, if

it so chance, City-warden, or Governor of the Ephebi,
6

or General, or Steward of the games ? Well, and when

you have married a wife, are you going to pluck yourself

smooth? For whom and for what? And when you
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have begotten boys, are you going to bring them into

our citizenship as plucked creatures too? Noble citizen

and senator and orator ! Is this the kind of young man

we are to pray to have bred and reared for us?

Nay, by the gods, young man ! but when once you Epictetus,

have heard these words, go and say to yourself :

c These ^^fo^
are not the words of Epictetus : how could they be ? but beautify

some kind god speaks through him : for it would never _ ^Lo J- ^
ITcclSOJlj IS

have occurred to Epictetus to say this, as he is not wont the mouth-
J- J -

to speak to any one. Come then, let us obey God, that

we may not incur God's wrath.'

Why, if a raven croaks and gives you a sign, it is not

the raven that gives the sign, but God through him :

and if He gives you a sign through a human voice, will

He not be making man tell you this, that you may learn

the power of the divine, and see that it gives signs to

some in this way, and to others in that, and of the highest

and most sovereign matters gives signs through the

noblest messenger? What else is the meaning of the

poet, when he says

Since we warned him

By Hermes Argus-slayer^ clear of sight^

To slay him not nor woo his wedded wife ?

And as Hermes was sent down to tell him this, so now
the gods, have sent

' Hermes the Argus-slayer, their

messenger,' and tell you this not to pervert what is

good and right, and not to interfere with it, but to leave

man man and woman woman, the beautiful person
a beautiful person, and the ugly person an ugly person.
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For you are not flesh, nor hair, but a rational will : if

you get this beautiful, then you will be beautiful.

So far I do not dare to tell you that you are ugly,

for I think you would hear anything rather than that.

But see what Socrates says to Alcibiades, most beautiful

and charming of men :

'

Strive then to attain beauty,'

What does he say to him ? Does he say,
'

Arrange your
hair and smooth your legs

'
? God 'forbid ! but '

Set

your will in order, rid it of bad judgements.'
4 How treat the poor body then ?

'

According to its nature : that is God's 7
concern, trust

it to Him.
1 What then? Is the body to be unclean?'

God forbid ! but cleanse your true, natural self : let

man be clean as man, woman as woman, child as child.

Nay, let us pluck out the lion's mane,
8 lest it be un-

clean, and the cock's comb, for he-too must be clean !

Clean ? yes, but clean as a cock, and the lion as a lion,

and the hound of the chase as such a hound should be.

CHAPTER II

(i) In what matters should the man who is to make progress

train himself : and (2) that we neglect what is most

vital.

There are THERE are three departments
1 in which a man who

three de- -

s tQ ^e ^ amj nokie must be trained. The first

partments
of training, concerns the will to get and will to avoid; he must

(i) be trained riot to fail to get what he wills to get nor fall
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into what he wills to avoid. The second is concerned (2)

with impulse to act and not to act, and, in a word,

the sphere of what is fitting : that we should act in order,

with due consideration, and with proper care. The

object of the third is that we may not be deceived, (3)

and may not judge at random, and generally it is

concerned with assent.

Of these the most important and the most pressing

is the first, which is concerned with strong emotions,
2

for such emotion does not arise except when the will to

get or the will to avoid fails of its object. This it is

which brings with it disturbances, tumults, misfortunes,

bad fortunes, mournings, lamentations, envies
;

which

makes men envious and jealous passions which make

us unable to listen to reason.

The second is the sphere of what is fitting : for I

must not be without feeling like a statue, but must main-

tain my natural and acquired relations, as a religious

man, as son, brother, father, citizen.

The third department is appropriate only for those who The third,

are already making progress, and is concerned with t"3*
?

giving certainty in the very things we have spoken of, suited only

so that even in sleep or drunkenness or melancholy no iormen
.r J

already in

untested impression may come upon us unawares. a state of

' This ', says a pupil,
<
is beyond us.

3

.

progress.

But the philosophers of to-day have disregarded the

first and the second departments, and devote themselves

to the third variable premises,syllogisms concludingwith

a question, hypothetical syllogisms, fallacious arguments.
i Of course,' he says,

c when a man is engaged on these
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subjects he must take pains to escape being, deceived.'

But whose business is it to do this ? It is only for the man

who is already good.
You fall In logic then you fall short : but have you reached

this but perfection in other subjects? Are you proof against deceit

are you in regard to money? If you see a pretty girl, do you

the others?
resist ^& impression ? If your neighbour comes in for

an inheritance, do you not feel a twinge ? Do you lack

nothing now but security of judgement?
3

Unhappy
man, even while you are learning this lesson you are in

an agony of terror lest some one should think scorn of

you, and you ask whether any one is talking about you !

And if some one comes and tells you,
' We were discussing

who was the best philosopher, and one who was there

said,
" There is only one philosopher, So-and-so (naming

you)
"

', straightway your poor little four-inch soul shoots

up to two cubits 1 Then if another who is by says,
1 Nonsense ! It is not worth while to listen to So-and-so :

what does he know ? he has the first rudiments, nothing

more ', you are beside yourself, and grow pale and cry

out .at once,
'
I will show him the man I am, he shall

see I am a great philosopher.' Why, the facts themselves

are evidence
; why do you want to show it by something

else ? Do you not know that Diogenes pointed out one

of the sophists thus, making a vulgar gesture ?
4

Then,
when the man was furious,

' That is So-and-so,' said he,
*
I have shown him to you.' A man is not indeed like a

stone or a log, that you can show what he is by just

pointing a finger, but you show what he is as a man,
when you show what are his judgements.



Book III, Chapter 2 13

Let us look at your judgements too.. Is it not clear that Your

you set no value on your will, but look outside to things
Jud&f~

beyondyour will ? what So-and-so will say, whatmen will show what

think of you, whether they will think you a scholar,
voureauy

one who has read Chrysippus or Antipater, for if you have

read them and Archedemus as well, you have read every-

thing. Why are you still in an agony, lest you should fail

to show us what manner of man you are ? Would you
like me to say what manner of man you showed yourself

to us? A man who comes before us mean, critical,

quick-tempered, cowardly, blaming everything, accusing

every one, never quiet, vainglorious that is what you
showed us ! Go away now and read Archedemus ; then

if a mouse fall and make a noise, you die of fright ! For

the same sort of death awaits you, as whom shall I say ?

Crinis ! He toowasproud of understandingArchedemus !

Unhappy man, will you not leave these things alone, Until you
which do not concern you? They are suited only to can resist

those who can learn them without confusion, to those sums it is

who are able to say,
*
I feel no anger, pain, or envy ;

useless to

I am under no hindrance, no constraint. What is left

for me to do? I have leisure and peace of mind. Let

us see how we ought to deal with logical changes :
5 let

as see how one may adopt a hypothesis and not be led

to an absurd conclusion.'

These are matters well enough for men like that.6

It is fitting for sailors who are in good trim to light

a fire, and take their dinner, if luck serves, and to sing

and dance : but you come to me when the ship is sinking

and begin hoisting the topsails !
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The good
has a

natural

attraction

for the

soul. It is

like good
coin, which
cannot be
refused.

It over-

rides all

other

claims.

CHAPTER III

What is the material with which the good man deals : and

what should be the object of our training.

THE material of the good man is his own Governing

Principle, as the body is the material of the physician and

trainer, the land of the farmer
;
and it is the function

of the good man to deal with his impressions naturally.

And just as it is the nature of every soul to assent to what

is true and dissent from what is false, and withhold

judgement in what is uncertain, so it is its nature to

be moved with the will to get what is good and the

will to avoid what is evil, and to be neutral towards what

is neither good nor evil. For just as neither the banker

nor the greengrocer can refuse the Emperor's currency,

but, if you show it, he must part, willy-nilly, with what

the coin will buy, so it is also with the soul. The very

sight of good attracts one towards it, the sight of evil

repels. The soul will never reject a clear impression of

good, any more than we reject Caesar's currency. On this

depends every motion of man and of God. Therefore

the good is preferred to every tie of kinship.

I have no concern with my father, but with the good !

1 Are you so hard-hearted ?
'

It is my nature
;

this is the currency which God has

given me. Therefore if the good is different from the

noble and just, then father and brother, country and

all such things disappear.
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I say, am I to neglect my good, that you may get it ?

am I to make way for you? Why should I? 1

1
1 am your father.'

But not my good.
'
I am your brother.'

But not my good. If we make the good consist in

right will, the. mere maintenance of such relations 2 be-

comes good : further, he who resigns some of his external

possessions attains the good.
'

My father is taking away my money.'

But he is not harming you.
1 My brother will have the greater part of the land.'

Let him have as much as he likes : does he gain in Character

character? Is he more modest, trustworthy, brotherly?
lsn

5

Who can eject one from that possession? Not even Zeus : external

nor did He wish to eject me ;
He put my character in

my keeping and gave it me as He had it himself, un-

hindered, unfettered, unrestrained.

Inasmuch then as different people have a different Different

currency, a man shows his coin and gets what it will ??l
n use

!

buy. A thief has come to the province as Proconsul. What currency.

coin does he use ? Money. Show him money, and carry

off what you will. An adulterer has come. What

currency does he use? Pretty girls.
( Take your coin',

says he,
( and sell me the thing I want.' Give, and buy.

Another's heart is set on minions. Give him the coin

and take what you will. - Another is a sportsman. Give

him a fine horse or dog. With sighs and groans he will

sell you what you like for it : for he is constrained from

-within, by Another, who has ordained this currency.
3
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Train It is by this principle above all that you must guide
yourself yourself in training. Go out as soon as it is dawn and
to reject

J

as false whomsoever you may see and hear, question yourself
com all

an(j answer as to an interrogator.
that is be-

yond the What did you see ? A beautiful woman or boy. Apply
region of

tjie ru}e . js ^g within the will's control or beyond it ?
the will.

. .

J

Beyond. Away with it then !

What did you see ? One mourning at his child's death.

Apply the rule. Is death beyond the will, or can the will

control it ? Death is beyond the will's control. Put it

out of the way then !

Did a Consul meet you? Apply the rule. What is

a consulship ? Is it beyond the will's control or within

it ? Beyond it. Take it away : the coin will not pass ;

reject it, you have no concern with it.

I say, if we did this and trained ourselves on this prin-

ciple every day from dawn to night, we should indeed

achieve something. As it is, we are caught open-mouthed

by every impression we meet, and only in the lecture-

Forwant room, if then, does our mind wake up a little. Then
of training we gO into the street and if we see a mourner we say,

wrong

88
' HG is undone '

;
if a Consul,

'

Lucky man '

;
if an

judge- outlaw,
' Miserable man '

;
if a poor man,

* Wretched

man, he has nothing to buy food with.'

These mistaken judgements we must eradicate, and

concentrate our efforts on doing so. For what is weeping

and lamenting? A matter of judgement. What is

misfortune? Judgement. What is faction, discord,

criticism, accusation, irreligion, foolishness? All these

are judgements, nothing else, and judgements passed on
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things beyond the will, as though they were good and evil.

Only let a man turn these efforts to the sphere of the will,

and I guarantee that he will enjoy peace of mind, what-

ever his circumstances 'may be.

The soul is like a dish full of water, and the impressions

like the rays of light which strike the water. Now when

the water is disturbed the light seems to be disturbed

too, but it is not really disturbed. So when a man has

a fit of dizziness, the arts and virtues are not put to

confusion, but only the spirit
4 in which they exist :

when this is at rest, they come to rest too.

CHAPTER IV

Against one who was indecorously excited in the theatre,

WHEN the Procurator of Epirus
1 offended decorum by The Pro-

the way he showed interest in a comedian, the people
curator

reviled him for this
; thereupon when he brought word not control

of this to Epictetus and expressed annoyance at those Jus feelings
- has no

who reviled him : Why ! he said, what harm were they reason to

doing ? They too showed their interest as you did !
criticize

' What !

'
said he,

(
is this the way they show interest ?

'

Yes, he said, when they saw you, their Governor, the

friend and Procurator of Caesar, showing your interest

in this way, would you not expect them to do the same?

-If it is not right to show interest in that way, leave off

doing it yourself : but if it is right, why are you angry

at their imitating you? For whom else but you, their

superiors, have the people to imitate? Whom are they
546.2411 B
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to look to when they come to the theatre but you?
' See

', they say,
' how Caesar's Procurator behaves in

the theatre. He cries out : then I will cry out too. He

jumps from his seat. I will d6 so too. His claque

of slaves shout from their scattered seats : I have no

slaves, I will cry as loud as I can to make up for it.'

He ought You ought to know then that when you enter the theatre
to set an vou enter j-j- as a pattern and example to all other specta-
example

' r r r

by keeping tors how to behave. Why then did they revile you ?

his will in Because every man hates what stands in his way. They
accord ' J J

with wanted So-and-so to be crowned, you wanted another
;

nature.
they stood in your way and you in theirs. You were

found to be stronger than they ; they did what they

could, they reviled what stood in their way. What

would you have then? That you should do what you

wish, and they should not even say what they wish?

Nay, what wonder they should talk so ? Do not farmers

revile Zeus, when he stands in their way? Do not sailors

revile him ? Do they not revile Caesar without ceasing ?

What follows? Does not Zeus know? Does not Caesar

have reported to him what men say? What does he do

then ? He knows that if he punishes all who revile him

he will have no one left to rule over. What is my con-

clusion? When you enter the theatre you ought not

to say,
* Let me have Sophron crowned ',

2
but,

' Let me

keep my will in accord with Nature in this matter, for

no one is dearer to me than myself : it is absurd then

that I should be injured, that another may be victorious

on the stage.'

Whom then do I want to win ? The victor : and
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so the victory will always be in accordance with, my
wish.

' But I wish Sophron to be crowned.'

Hold as many contests as you please in your own house

and proclaim him there victor in the Nemean, Pythian,

Isthmian and Olympic games : but in public do not

claim more than your share, nor steal what is public

property. If you do, you must put up with being re-

viled : for when you do as the people do, you put yourself

on their level.

CHAPTER V

Against those who make illness an excuse for leaving the

lecture-room.

'
I AM ill here,' says one,

' and want to go away home.' A student

What, were you never ill at home? Do you not wn ls

consider whether you are doing anything here to improve learning

your will, for if you are doing no good, you might just
w not

as well never have come ? Go away, and attend to your turn home.

affairs at home : for if your Governing Principle cannot

be brought into accord with Nature, no doubt your bit

of land will prosper ;

1
you will add to your bit of money !

You will tend your old father, frequent the market-

place, serve as, a magistrate, do anything that comes

next, poor wretch, in your wretched way. But if you
understand that you are getting rid of bad judgements
and gaining others in their place, and that you have

transferred your attention from things outside the will's

control to things within it, and that now if you cry,
fAh

B2
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me !

'
it is not for your father or your brother but for

yourself that you cry, then why should you take account

Disease of illness any more? Do you not know that disease

and death
an(^ death are bound to overtake us whatever we are

must come
to all. doing? They overtake the farmer at his farming, the

sailor on the seas. What would you like to be doing when

they overtake you? For you must needs be overtaken,

whatever you are doing. If you can find anything

better than this to be doing when you are overtaken,

do it by all means !

Let them For my own part I would wish death to overtake me
r* ~\

occupied
occupie<i with nothing but the care of my will, trying

in training to make it calm, unhindered, unconstrained, free. I

obe
W
God

wou^ ^n ^e f und so employed, that I may be able

to say to God,
' Did I transgress Thy commands ? Did

I use the faculties Thou gavest me to wrong purpose?

Did I use my senses or my primary notions in vain?

Did I ever accuse Thee ? Did I ever find fault with

Thy ordinance? I fell sick, when it was Thy will : so

did others, but I rebelled not. I became poor when

Thou didst will it, but I rejoiced in my poverty. I held

no office, because it was Thy will : I never coveted office.

Didst Thou ever see me gloomy for that. reason? Did

I ever come before Thee but with a cheerful face, ready

for any commands or orders that Thou mightest give?

Now it is Thy will for me to leave the festival. I go,

giving all thanks to Thee, that Thou didst deign to let

me share Thy festival and see Thy works and understand

Thy government.' May these be my thoughts, these my
studies, writing or reading, when death comes upon me !
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' But I am ill, and shall not have my mother to hold This is

Go to your mother then; for you deserve to be ill,
comforts.

with her to hold your head.
* But I had a nice bed to lie on at home.'

Go to your nice bed then
;

sick or well you deserve to

lie on a bed of that sort ! Pray do not lose what you can

do there.

But what does Socrates say ?
' As one man

',
he says,

c

delights to improve his field, and another his horse, so

I delight in following day by day my own improvement.
5

' In what ? In paltry phrases ?
'

Man, hold your peace.
' In pretty precepts then ?

'

Enough of that.

4

Nay, but philosophers busy themselves with nothing

else, so .far as I see.'

Is it nothing (do you think?) never to accuse any one,

God or man, never to blame any, to go in and out with

the same countenance ? These are the things which This, and

Socrates knew, and yet he never said that he knew or
orpre.

taught anything ;
and if any one asked for phrases or cepts, is

precepts, he would take him away to Protagoras or Hippias. pose Of life

In the same way if any one had come looking for greenstuff,

he would have taken him to the gardener. Which of

you then makes this 2 the purpose of his life ? Why, if

you did, you would gladly suffer sickness and hunger and

death. If any one of you was ever in love with a pretty

girl, he knows that I speak true !
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CHAPTER VI

Scattered sayings.

WHEN one of his acquaintances asked why more

progress was made in old days, although the processes of

reason have been more studied by the men of to-day,

he answered, On what has the effort been spent, and

in what was the greater progress in the past? for you
will find that progress to-day corresponds exactly to

the effort spent. The fact is that to-day men have spent

their effort on the analysis of syllogisms, and progress is

made in that : in old days men spent their effort on

maintaining their mind in accord with Nature, and they

made progress in that. Therefore do not confound the

processes, nor seek to spend effort on one thing and make

progress in another. If you look whether any of us who
sets himself to keep in accord with Nature and to live

his life so, fails to make progress, you will find there

is none.
* The good man can suffer no defeat.'

Of course, for he engages in no contest where he is

not superior.
' Take my lands, if you will : take my

servants, take my office, take my poor body, yet you will

not make me fail to get what I will or fall into what I

will to avoid.' This is the only contest for which he

enters that which is concerned with the sphere of the

will, and therefore he cannot fail to be invincible.

When some one asked him what c

general perception
*

meant, he replied, You might describe the faculty
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which only distinguishes sounds as 'general' hearing, the faculty

but the faculty which distinguishes musical sounds aLw ajf"

you would not call 'general' but 'technical'. In the men to see

same way there are certain things which all men who are

not utterly perverted can see in virtue of their general

faculties. It is this mental constitution to which the

name '

general perception
' x

is given.

It is not easy to give stimulus to young men who Young
have no grit :

'

you cannot lift a cream-cheese by a hook '
:

men mu
^
t

but young men of parts hold fast to reason even if you if they are

try to deter them. That is why Rufus generally tried
to

_,

to deter them, and made this his test of those who were to hold

gifted and those who were not
;

'
for

',
said he,

'

just as
tlieir own '

the stone, if you throw it up, will fall to the earth by
its own nature, so the gifted soul is all the more inclined

towards its natural object, the more you try to beat

it off.'

CHAPTER VII

Dialogue with the Commissioner*- of the Free Cities, who

was an Epicurean.

WHEN the Commissioner, who was an Epicurean, He asked
, . , T . . , T-,

. the Epicu-
came into his lecture-room, It is proper, said Jkpictetus, reangover-

that we who are ignorant should inquire of you philo- nor> what

sophers what is the Best Thing in the world, just as those ^est art

who come to a strange city make inquiry of the citizens of man,

who know the place ;
that having learnt what it is we

may pursue it for ourselves, and come to the sight of

it, as foreigners visit the sights of the cities. For all,
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one may say, are agreed that man has to do with

three things, soul and body and external things ;
it only

remains for you to answer the question,
' What is the

best in man? ' What shall we say to men? Shall we

say,
' The flesh

'
? and was it for this that Maximus 2

sailed as far as Cassiope to see his son on his way? Was

it to have pleasure in the flesh ? When the Commissioner

denied it, saying,
c God forbid !

'

Epictetus went on,

Is it not proper to devote our efforts to what is best

in us?
f
It is most proper.'

What have we then better than the flesh?

f The soul ', he said.

And which are better, the goods of the best element in

us or the goods of the inferior ?

4 Those of the best.'

Are the goods of the soul in the sphere of the will

or beyond it?

4
Within" the sphere of the will.'

Is the pleasure of the soul then within the sphere of

the will?

Yes
',
he said.

And what gives rise to it? Does it arise of itself?

That is inconceivable
;

for we must assume the existence

of the good as something which has value in itself,

by partaking in which we shall have pleasure in the soul.

To this too he agreed.

What then will give rise to this pleasure of the soul

in us? If the goods of the soul give rise to it, then the

nature of the good is discovered
j

for it is impossible
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that the good and that which gives us rational delight

should be different from one another, or that the conse-

quence should be good unless that on which it depends

is good. For the primary end must be good, if that

which follows on it is to be rational. But you cannot say.
But

this_
i r i r' 'ii i i is inconsiS"
this if you have any sense, for you will be saving what tg^^^
is inconsistent with Epicurus, and with the other judge- Epicurus'

ments of your school. You will be reduced to saying
oc me"

that the pleasure of the soul is pleasure in" bodily things :

these, as it now appears, are of primary value and are

identical with the nature of the good.

Therefore Maximus acted foolishly, if he had any motive

in sailing but the flesh, that is the highest principle. He
acts like a fool too if, as a judge, he refrains from other

men's goods when he can take them. If you think fit

to do it, the only point for us to look to is that it be

done secretly, securely, without any one's knowledge.

For even Epicurus himself does not set down stealing If you are

as evil, but only detected stealing : and he says
' Do not

t

?^
e
^
on~

olb LC11 U^

steal
', only because '

it is impossible to be sure of escaping you must

detection '. But I tell you that if it be done cleverly J^^f
and cautiously, we shall escape detection. Further, we in such a

have powerful friends in Rome, both men and women, wav ^
r '

_

'
escape

and the Greeks are feeble folk : no one will have the detection.

courage to go to Rome to prosecute. Why do you
refrain from your own good? It is foolish and silly.

Nay, even if you tell me you refrain, I will not believe

you ;
for just as it is impossible to assent to what appears

false and to reject what is true, so it is impossible to

hold aloof from what appears good. Now wealth is
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a good thing, and, so to speak, most productive of pleasure.

Why should not one acquire it? Why should we not

corrupt our neighbour's wife, if we can do it without

detection
;
and if her husband talks nonsense, why should

we not break his neck as well? This, if you wish to be

a philosopher of the right sort, to be perfect and consistent

with your own judgements. Otherwise you will be no

If you do better than we so-called Stoics,
3 for we too say one thing

the flesh

W
an<^ ^ anotner : we Sa7 noble words and do shameful

you will be deeds ! You will be suffering from the opposite perversion,

tent as we"
^ uttering shameful judgements, and doing noble deeds !

Stoics are. Before God, I ask you, can you imagine a city of

You
Epicureans ?

cannot

imagine
'
I shsM not marry

'

(says one).
a city

<
]\jor ^11 j

'

(savs another)
'
for it is wrong to marry.'

based on j i-u j
Epicurus'

* es
?
and it is wrong to get children, and wrong to

principles, be a citizen !

What is to happen then ? Where will your citizens come

from ? Who will educate them ? Who will be Governor of

the Ephebi ? Who will manage the Gymnasia ?
4

Yes,

and what will be their education? Will it be the educa-

tion the Lacedaemonians or Athenians received? Take

me a young man and bring him up in accordance with

your judgements. The judgements are bad, subversive of

the city, ruinous to family life, not even fit for women.

As the Man, leave these principles alone. You live in an imperial

an imperial
c^ : ^ou must ^old office, judge justly, refrain from

city, you other men's property : no woman but your wife must

nobler
seem fair in your eyes, no boy, no silver or gold plate.

principles. You must look for judgements that will be in keeping
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with such conduct, and will enable you to refrain with

pleasure from things so persuasive to attract and to

overcome you. If on the other hand we back up their

persuasive power by this philosophy, such as it is, that

we have discovered, thrusting us forward and confirming

us in the same direction, what is to become of us? What

is the best part of a piece of plate, the silver or the art

spent on it? The hand in itself is mere flesh, it is the

products of the hand that claim precedence. So too Appro-

appropriate actions are of three kinds : the first class actions

relative to mere existence,
5 the second relative to parti-

cular conditions, the third commanding and absolute.

On this principle too we ought not to honour man's which are

material being, his rags of flesh, but his leading character- co
.

ncerned
' '

.
with mans

istics. What are these? Citizenship, marriage, pro- command-

creation of children, worship of God, care of parents,
ln

g.
chara<>

teristics.

and in general, will to get and to avoid, impulse to

act and not to act, each in its proper and natural

manner.

What is our nature? To be free, noble, self-respecting.

What other animal blushes ? What other can have

a conception of shame? We must subordinate pleasure

to these principles, to minister to them as a servant,

to evoke our interests and to keep us in the way of our

natural activities*

' But I am rich, and have need of nothing.' If you pre-

Why then do you still pretend to be a philosopher? l^Af ^_

e

Gold and silver plate are enough for you : what need pher, you

have you of judgements ?
must rule

J jo men as
*

Nay, but I also sit as judge over the Greeks.' rational
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What ! you know how to judge? What made you
know that?

4
Caesar wrote me a patent.'

Let him write to you to judge questions of music:

what use will it be to you ? But let that pass. How did

you get made a judge? Whose hand did you kiss? Was

it Symphorus' or Numenius' ?
6 In whose antechamber

did you sleep? To whom did you send gifts? After

all, do you not see that being judge is worth no more nor

less than Numenius is worth ?
'

1

Well, but I can put any one I wish in prison.'

As you may a stone !

1 But I can cudgel to death any one I wish.'

As you can an ass ! This is not governing men. Govern

us as rational creatures by showing us what is expedient,

and we will follow it : show us what is inexpedient and

we will turn away from it. Make us admire and emulate

you, as Socrates made men do. He was the true ruler of

men, for he brought men to submit to him their will to

get and to avoid, their impulse to act and not to act.

' Do this, refrain from this, or I will put you in prison.'

This is not how rational beings are ruled. But,
* Do this

as Zeus ordained: if not, you will suffer penalty and

harm.' What kind of harm? No harm but that of

failing to do your duty : you will destroy the trust-

worthy, self-respecting, well-behaved man in you.

Look not for any greater harm than this !
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CHAPTER VIII

How we should train ourselves to deal with impressions.

As we train ourselves to deal with sophistical questions,

so we ought to train ourselves day by day to deal with

impressions : for these too propound questions to us.

1 The son of So-and-so is dead.'

Answer, That is beyond the will, not an evil.

1
So-and-so's father has disinherited him : what do

you think?
'

It is outside the will, not an evil.

c
Caesar has condemned him.'

That is outside the will, not an evil.

'

Something has made him grieve.'

That is an act of will, and evil.

c He has endured nobly.'

That is an act of will, and good.

If we acquire this habit, we shall make progress, for

we shall never assent to anything but that of which we

get a convincing impression.
1

The son dies. What happens?

The son dies.

Nothing more?

Nothing.

The ship is lost. What happens?

The ship is lost.

He is led to prison. What happens?

He is led to prison. Each man may add, He has fared

ill ',
but if so, that is his own affair.
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t
Still ', you say,

* Zeus does wrong to act so.'

Why? Do you mean because He made you patient,

noble-minded, because He saved these things from being

evil, because He puts it in your power to endure these

troubles and still be happy, because He '

opens the door '

to you, when your position is impossible? Leave the

scene, man, and do not complain.

If you would know the attitude of the Romans to

philosophers, listen to this. Italicus, a man of the highest

repute as a philosopher among them, in my presence

expressed his indignation at his lot, which he thought

intolerable, by saying,
'
I cannot bear it : you are ruining

me, you will make me like him ', and pointed to me 1

CHAPTER IX

To a Rhetor going up to Romefor a trial.

A man's WHEN a man, who was going to Rome for an action

judge- regarding his official position, came in to see him, he
ments

. . , , t , . . , , ,

determine inquired the reason for his journey, and when the man
his success went On to ask him his opinion on the matter,

'
If you

or tailure.
.

ask me ', he said,
' what you will do in Rome, whether

you will succeed or fail, I have no precept to offer :

but if you ask me how you will do, I can say this, that

if your judgements are right you will do well, if wrong,

you will do ill. For every man's action is determined

by a judgement. What is it that made you desire to

. be elected patron
1 of the Cnossians ?

'

Judgement.
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What is the reason 7011 now go to Rome ? Judgement.

Yes, and in stormy weather and at your own risk and

charges ?

'

Necessity compels -me.'

Who tells you this ? Your judgement. If then judge-

ments are the cause of everything and a man has bad

judgements, the result resembles the cause, whatever this

be. Have we all then sound judgements ? Have you and

your opponent ? Then how are you at variance ? Have

you sound judgements any more than he? Why? You

think so. So does he, and so do madmen. Opinion is

a bad criterion. No ! Show me that you have examined You

your judgements and paid attention to them. You are

now sailing to Rome to be patron of the Cnossians and are examine

not content to stay at home with the honours you had y ur
J
udge -

... ments.

before, but desire some greater and more distinguished

honour. When did you ever take the trouble to sail like

this in order to examine your judgements and reject any
that are bad? Whom have you ever consulted for this

purpose ? What time or what part of your life have you

charged with this duty ? Review the seasons of your life

in your own mind, if you respect me. Did you examine

your judgements when you were a boy? Did not you do

what you did then as you do everything now ? And when

you grew to be a youth and listened to the teachers of

rhetoric and wrote declamations of your own, what

did you imagine that you lacked? And when in early

manhood you began to enter public life and to plead

in cases and to have a reputation, did you ever think

any one your equal? Would you ever have let any one
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examine you and show that your judgements were bad?

What then would you have me tell you ?

1 Give me some help in the matter.'

I have no precepts to offer for your purpose :|
and if

you have come to me for this, you have come to me as

you would come to a greengrocer or a shoemaker and not

as to a philosopher.
2

( For what purpose then have philosophers precepts to

offer?'

For this : that, whatever the issue may be, we should

keep our Governing Principle in accord with Nature to

our life's end. Do you think this a small matter ?

4

No, the greatest of all.'

'

Well then : will a little time suffice for this, and can

it be acquired in a passing visit? Acquire it if you
can !

Then you will go away and say,
'
I met Epictetus,

it was like meeting a stone, or a statue.'

Yes, for you just saw me and no more. Man can only

meet man properly when he gets to understand his

convictions and shows him his own in turn. Get to

know my judgements, and show me yours, and then

say that you have met me. Let us question one another :

if one of my judgements is bad, remove it : if you have

anything to say, put it forward. That is how to meet

a philosopher. That 's not your way, but ' We are

passing through : while we wait to charter our ship,

we can see Epictetus; let us see what he is saying.'

Then when you leave you say,
'

Epictetus was nothing :

he talked bad Greek, outlandish stuff.' Of course, of
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what else are you competent to judge, coming in like

that? .

6 But ', he goes on, 'if I let myself be absorbed in these

things j
I shall be like you without land, like you without

silver cups, like you without fine cattle.'

To this perhaps it is sufficient to answer, I have no Thephilo-
v need of them : but if you get a large property, you

s pherdoes

still need something else, and willy-nilly you are poorer need of

than I. S ld and

silver,
' What do you mean that I need ?

'

You need what you have not got tranquillity, a mind

in accord with Nature, and free from perturbation.

Whether I am Patron 1 or not, what does it matter?

It does matter to you. I am richer than you : I am not

in an agony as to what Caesar will think of me : I do

not natter any one for that. This is what I have instead

of your silver and gold plate. You have vessels of gold,

but your reason judgements, assent, impulse, will is

of common clay. But mine are in accord with Nature, if his mind

and that being so, why should I hot make a special
1S1

*i
ac
-\

study of reasoning? I have leisure, and my mind is Nature,

not distracted. How can I occupy my mind that is

thus free? I cannot find an occupation more worthy
of man than that. When you have nothing to do, you
are troubled in spirit, and enter a theatre, or wander

aimlessly. 'Why should not the philosopher devote his He can

efforts to developing his own reason? You devote d
?
vot

frr
. himself

yourself to crystal vases, I to the syllogism called the to logical

Liar
'

: you to murrhine 3
vessels, I to the syllogism of studies-

' Denial '. To you all that you have appears small :

546.24H C
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to me all I. have appears great. Your .desire can never

be fulfilled, mine is fulfilled already. Your case is. like

that of children putting their hand into a narrow-necked

jar and pulling out raisins and almonds. If a child fills

his hand full, he cannot pull it out and then he cries.

Let a few go, child, and you will get it out. So I say to

you,
' Let your desire go.' Do not crave much, and you

will obtain.

CHAPTER X

How one should bear illnesses.

WE should have each judgement ready at the moment

when it is needed : judgements on dinner at dinner-time,

on the bath at bathing-time, on bed at bedtime.

Admit not sleep into your tender eyelids

Till you have reckoned up each deed of the day-
How have I erred, what done or left undone ?

So start, and so review your acts, and then

For vile deeds chide yourself, for good be glad.

Keep hold of these lines for practical use, not to

declaim them as a cry like Paean.Apollo '; Again in

a fever we must be ready with judgements for that
;

if we fall into a fever we must not give up and forget

everything, and say,
'
If I . ever study philosophy again,

may the worst befall me ! I must go off somewhere and

attend to:my poor body,' Well, but does not fever

come there ?
1 What .does studying philosophy mean ?

Does it not mean preparing to face events? Do you
not understand, then that what you are saying comes to
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this,
'
If I go on preparing to bear events quietly, may

the worst befall me '
? That is as though a man should

give up competing for the pancration because he has

been struck. But there it is possible to leave off and so

escape a beating : but what profit do we get if we leave

off studying philosophy?

What ought one to say then as each hardship comes ?

4
1 was practising for this,- 1 was training for this.' God

says to you,
' Give me a proof, whether you have kept

the rules of wrestling eaten the proper food, trained,

and obeyed the trainer.' After that, are you going to

play the coward when the moment of action comes ? If

now is the time for fever, take your fever in the right way ;

if for thirst, thirst in the right way, if for hunger, hunger

aright. Is it not in your power?. Who will hinder you?
The physician will hinder you from drinking, but he

cannot hinder you from thirsting aright : he will hinder

you from eating, but he cannothinder you from hungering
in the right way.

' But am I not a student ?
' 2 The stu-

Why are you a student ? Slave, is it not that you may
s

be happy and have peace of mind? Is it not that you no pur-

may conform to nature and so live your life? What Pose lfhe
' J

_
cannot

hinders you in a fever from keeping your Governing bear what

Principle in accord with nature ? Here is the test of the
comes -

matter, this is how the philosopher is proved. For fever

too is a part of life, like walking, sailing, travelling. Do

you read when you are walking? No. Nor do you in

a fever : but if you walk aright, you have done your part

as a walker ; if you bear your fever aright, you have done

C2
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your part as a sick man. What does bearing fever rightly

mean? It means not to blame God or man, not to be

crushed by what happens, to await death in a right spirit,

to do what you are bidden
;
when the physician comes in,

not to be afraid of what he may say, and* if he says,
' You

* >are doing well ', not to be overjoyed : for what good
is there in that? What good had you when you were

in health? It means not to be disheartened if he says,

'You are doing badly'; for what does '

doing badly '.

mean? It means drawing near the dissolution of the

Therefore soul from the body. What is there to fear in that? If

or &tt r^ y u ^ not ^raw near now
>

shall you not draw near

the phy- later ? Is the world going to be turned upside down by

oi"ehim
U

7our death? Why then do you coax the physician?

his due. Why do you say,
c

Master, if you will, I shall get well '
?

Why do you givehim occasion to lift his brow in arrogance ?

As you give the shoemaker his due in regard to the foot,

the builder in regard to the house, why do you not give

the physician his due (and no more) in regard to the

paltry body, for the body is not mine and is
1

naturally

dead? This is what the moment requires from the man
in a fever : if he fulfils these requirements, he has what

is his own.

The philo-

sopherhas
no concern
to keep
outward

things, but

only to

guard his

principles.

It is not the business of the philosopher to guard these

outward things paltry wine or oil or body but" to
- ... .

guard his Governing Principle. How is he to regard out-

Ward things ? Only so far that he does not concern him-
.

self with them unreasonably. What occasion is left then

for fear ? What occasion for anger, what occasion for fear
.

.

concerning things that are not our own, nor of any value ?
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For the two principles we must have ready at command

are. these : that outside the will there is nothing good
or evil, and that we must not lead events but follow

them. ' My brother ought not to have behaved so to

me.' No, but it- is his business to look to that; how-

ever he may behave, I will deal with him as I ought.

This is my partt that is another's : this no one can

hinder, that is subject to hindrance.
- ,""

CHAPTER XI

Scattered sayings.

THERE are certain punishments ordained as it were by In all the

law for those who disobey the government of God.
ijfewe

Whoever judges anything to be good except what depends must obey
^f f\-m i Q

upon the will, let him be liable to envy, desire, flattery, W^OSQ eyes

distraction. Whoever judges anything else to be evil are upon

(save acts of the will), let distress be his, and mourning,

lamentation, misfortune. And yet, though we suffer

punishments so severe, we cannot refrain.

Remember what the poet says about the stranger :

Stranger, though baser man than thou should come,
jjrfWP:

~
*

sHe must be honoured, for the hand of Zeus
%

~ J
\tr

*Guards stranger folk and 'poor. \

One should be ready to a^pply this to a father :

c

Though
a baser one -than thou should come, I may not dishonour

y

a father
;

for all depend on Zeus, God of our fathers ',

arid to a brother,
'
for alldepend on Zeus, God of kindred '.

In the same way we shall find that Zeus is Protector of

all other relations of life.
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CHAPTER XII

On training.

Training WE ought not to train ourselves in unnatural or

directed extraordinary actions, for in that case we who claim

not to to be philosophers shall be no better than mountebanks.

ordinary
^or ^ *s Difficult to walk on a tight-rope, and not only

objects, difficult but dangerous as well : ought we for that reason

to practise walking on a tight-rope or setting up a palm-

tree,
1 or embracing statues ?

2
By no means. Not every-

thing that is difficult and dangerous is suitable for training,

but only that which is conducive to what is set before

but to con- us as the object of our effort. What is set before us as

trolling tjie object of our effort? To move without hindrance in
the will, /

the will to get and the will to avoid. And what does

that mean? Not to fail in what we will nor to fall into

what we avoid. To this end, therefore, let our training

be directed : for since it is impossible without great and

.continuous effort to secure that the will to get fail not

and the will to avoid be not foiled, know that, if you
allow training to be directed to things lying outside and

beyond the will, you will not get what you will to get

nor 'avoid what you will to avoid.

especially
And since habit has established a strong predominance,

whenpre- because we have acquired the habit of turning our
vious habit . , v
has a W1H to get ana- our Wl"- to avoia- nly to. what lies outside

strong pur control, we must set a contrary habit to counteract
hold. -IT . . 1-11

the former, and where impressions are most likely to
7 -1- ji^.ii^_*i.ti>i--fi5*.i*i?c^

go wrong there employ training as an antidote.
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I- am inclined to pleasure : in order to train myself

I will incline beyond measure in the opposite direction.

I am disposed to avoid trouble : I will harden and train

my impressions to this end, that my will to avoid may
hold aloof from everything of this land. For how do we

describe the man who trains ? He is the man who

practises avoiding the use of his will to get,
3 and willing

"to avoid only what is in the sphere of the will and who Each man

exercises himself in what is hard to overcome. And so
"asto
overcome

different men have to train for different objects. What different

is it to the purpose here to set up a palm-tree, or to carry
tendencies -

about a hut of skins or a pestle and mortar ?
4 Man,

train yourself, if you are arrogant, to bear with being

reviled, and not to be annoyed when you are disparaged.

Then you will make such progress that, even if you are

struck, you will say to yourself,
'

Imagine that you ha-ve

embraced a statue.' Next train yourself to use wine

proggrly, not for heavy drinking for there are men mis-

guided enough to train for this but first to abstain from

wine, and to leave alone pretty maids and sweet cakes.

Then, if the proper time comes, you will enter the listSj f

if at all, to try yourselfand learnwhether your impressions
overcome you as before. But to begin with, fly far from

enemies that are stronger than you. The battle is an

unequal one when it is between a pretty maid and

a young man beginning philosophy.
' Pot and stone ', as

the saying is,
' do not agree.'

;

Next after the will to get 'and the will to avoid comes \ye have

the sphere of impulse for action and against action :
a'

s
?
to

.

. . .
train for

.where the object is to obey reason, not to do anything action,



and for

assent.

Never
train for

show.

40 Discourses of Epictetus

at the wrong time or place, or offend the harmony of

things in any other way*

Third comes the sphere of assents, concerned with

things plausible and attractive. For, as Socrates bade

men f not live a life without examination ', so you ought

not to accept an impression without examination, but

say,
*

Wait, let me see who you are and whence you come ',

just as the night-watch say,
' Show me your token.'

'Have you the token given by nature, which the impres-

sion that is to be accepted must have ?
'

And to conclude, the methods which are applied to

the body by those who exercise it,, may themselves

conduce to training, if they tend in this direction, that

is, if they bear upon the will to get and the will to avoid.

But if their object is display, they are the marks of one

who has swerved from the right line, whose aims are

alien, one who is looking for spectators to say,
' What

a great man !

' This is why Apollonius was right in

saying,
f
If you wish to train for your soul's sake, when

you are thirsty in hot weather take a mouthful of cold

water and spit it out and tell no one !

'

CHAPTER XIII

What a 'forlorn
'
condition means, and a 'forlorn

' man.

To be THE '
forlorn

'
state is the condition of one without

forlorn
help. for a man js not forlorn simply because he is

means not r
.

to be alone, alone, any more than a man in a crowd is unforlorn.

anv rate when we jose a brother or a son or a friend,
but to be
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in whom we rest our trust, we say that we have been left without

forlorn, though often we are in Rome, with that great

throng meeting us in the streets, and those numbers

living about us, and sometimes we have a multitude of

slaves. For according to its conception the term e
for-

lorn
' means that a man is without help, exposed to

those who wish to harm him. For this reason, when we

are travelling, we call ourselves forlorn most of all,

when we fall among robbers. For it is not the sight

of a man as such that relieves us from being forlorn,

but the sight of one who is" faithful and self-respecting

and serviceable. For if being alone is enough to make Otherwise

one forlorn, you must say that Zeus Himself is forlorn at ^
e"s would

..

J be forlorn.

the Conflagration of the Universe 1 and bewails Himself :

'Unhappy me! I have neither Hera nor Athena nor

Apollo nor, in a word, brother or son or grandson^or

kinsman.' And in fact this is what some say that He does,

when left alone in the Conflagration : for they cannot

conceive of the mode of life of a solitary Being : they

start with a natural principle, the fact that men are by
nature drawn by ties of fellowship and mutual affection, <

and enjoy converse with their kind. But nevertheless We ought

a man must prepare himself for solitude too he must , ^unt

be able to suffice for himself, and able to commune with of others

himself. Just as Zeus communes with Himself and is at

peace with Himself and reflects upon the nature of His fection.

government, and occupies Himself with thoughts appro-

priate to Himself, so should we be able to talk to ourselves,

without need of others, or craving for diversion : we

should study the divine government and the relation
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in which we stand to other things : we should consider

what was our attitude to events before, and what it

is now : what the things are which still afflict us : how

they may be cured, how removed : if any things need to

be brought to perfection, perfect them as reason requires.

For see : Caesar 2 seems to provide us with profound

peace ;
there are no wars nor battles any more, no great

.bands of robbers or pirates : we are able ta travel by
land at every season, and, to sail from sunrise to sunset.

Can he then provide us also with peace from, fever, from

shipwreck, from fire or earthquake or thunderbolt?

Go to, can he give us peace from love? He cannot.

From mourning? He cannot, From envy? No!

he cannot give us peace from any of them. But the

reasoning of philosophers promises to give us peace

from these- troubles also. What does it say?
'

Men, if

you attend to me, wherever you may be, whatever you

may be doing,, you will feel no distress, no anger, no

compulsion, no hindrance, but will live undisturbed

arid free from all distractions.' When a man has this

peace proclaimed to him, not by Caesar (how could he

proclaim it ?) but proclaimed by God, through the voice

of reason, is he not content when he is alone ? When he

considers and reflects,
e Now no evil can befall me, robber

exists not for me, earthquake- exists not : all is full of

peace and tranquillity : -every .'road, every city, every

meeting, neighbour, companion all - are harmless.

Another,
3Who takes care ofme, supplies food and raiment;

He has given me senses and primary conceptions ;
aiid

when He does not provide necessaries,^ He sounids the



Book Illy Chapter 13 43

recall, He opens the door and says, "Come." -Where? gives us a

To nothing you need fear, but to that whence you were Jgathhas

born, to your friends and kindred, the elements. So no terrors,

much of you as was fire shall pass into fire, what was earth
jJJJj^g re_

shall pass into earth, the spirit into spirit, the water into turn to the

water. There is no Hades, nor Acheron, nor Cocytus,

nor Pyriphlegethon,
4 but all is full of gods and divine

beings. When one has this to think upon, and when he

beholds the sun and moon and stars, .and enjoys land and

sea, he is not forlorn any more than he is destitute of

help.
4

Nay,' you say,
' but what if one come upon me alone

and murder me ?
'

:

Fool, he murders not you, but your paltry body.

How can we speak any more then of being forlorn We must

and helpless? Why do we make ourselves worse.than notbe
^-

ve
r J s worse than

children ? For what do children do when they are left children,

alone? They pick up potsherds and dust and build

something or other and then pull it down and build

something else again, and so they never lack diversion.

If you sail away, am I to sit and shed tears because I am
left alone and forlorn? Shall I not in that case have

my potsherds and my dust? But they do this in their "..

foolishness : do we in our wisdom make ourselves miser-

able? .

'

We must
5 Great power is always dangerous in a beginner. We not be too

must then bear such things according to our strength, Ambitious,

.
but carry

but always according to nature. [A certain course may our

suit a strong man] but not a consumptive.
5 Be content principles

i ivr r .1-1 1 i
.-into every-

to practise the life of an invalid, that you may one day day life.
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live the life of a healthy man. Take scant food, drink

water : refrain from willing to get anything for a while,

that you may one day direct your will rationally. If

you do so, then, when you have some good in you, you
will direct your will aright.

6

'

No,' you say,
' we want at once to live as wise men

and benefit mankind.'

Benefit indeed ! What are you after ? Did, you ever

benefit 'yourself ?

' But I want to stir them up.'

Have you stirred yourself up first? You want to

benefit them ; then show them in your own life what

sort of men philosophy makes, and cease to talk folly.
" When you eat, benefit those who eat with you, when you

drink, benefit those who drink, by yielding and giving

way to all, by bearing with them : that is the way to

benefit them and not by venting your own phlegm
7

upon them !

CHAPTER XIV

Scattered sayings.

Man must As bad actors cannot sing alone, but only in a large
walk alone. companVj so SOme men cannot walk alone. Man, if you

are worth anything, you must walk alone, and talk to

yourself and not hide in the chorus. Learn to bear

mockery, look about you, examine yourself, that you

may get to know who you are.

Do not When a man drinks water, or puts himself in training
ma e a is-

way, he tells everybody at every opportunity,
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C
I am a water-drinker.' What? Do you drink water play of

. .--t--.,- . .

* '

jj*

for the sake of drinking it ? Man, if it is to your profit cinlme

S ~

to drink it, drink
;

if not, your conduct is absurd. I say,

if you drink water because it does you good, say nothing

to those who dislike it.
1 What ? Are these the people

of all others that you wish to please ?

Actions have varying degrees of value : some are based

on first principles,^ others are determined by circum-

stances, or compromise, or compliance, or manner of

life.

There are two qualities that men must get rid of Conceit

conceit and diffidence. Conceit is to think that one ^^
needs nothing beyond oneself: diffidence is to suppose are equally

that one cannot live the untroubled life in the midst to be

of so many difficulties. Now conceit is removed by cross-

questioning, and that was what Socrates began with :

that the thing is not impossible you must discover by

thought and search. This search will do you no harm :

and indeed philosophy means very little else but this

to search how it is practicable to exercise the will to get

and the will to avoid without hindrance.
'
I am better than you, for my father is of consular Rank and

Vw* 4-1%

rank. ?
'

Another says,.
'

I have been tribune, and you n^reaf^.
have not.' If we werehorses you would say, My sire was periority.

swifter ', or,
'
I have plenty of barley and fodder ',-or,

'
I

have fine trappings.' If
you^said that, you may imagine

me replying,' Verywell then, let us try our paces.' Come,
is there nothing in men, like, the pace of a horse, which

will enable us to distinguish the better from the worse ?

Are there not self-respect, honour, justice,? Show
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yourself superior in these qualities, that you may be

superior as a man should be. If you say to me,
(
I am

great at kicking ',
I shall answer,

' That is the boast of

an ass !

'

CHAPTER XV

That we should, approach everything with consideration*

IN everything you do consider what comes first and

what follows, and so approach it. Otherwise you will

come to it with a good heart at first because you have

not reflected on any of the consequences, and afterwards

when difficulties come in sight you will shamefully desist.

1
1 wish to win at the Olympic games.'

* So do I, by the gods, for it is a fine thing.'

Yes, but consider the first steps to it and what follows :

and then, if it is to your advantage, lay your hand to the

work. You must be under discipline, eat to order,

touch no sweets, train under compulsion, at a fixed hour,

in heat and cold, drink no cold water, nor wine, except

to order
; you must - hand yourself over completely

to your trainer as you would to a physician. Then,
when the contest comes, you get hacked,

2 sometimes

dislocate your hand, twist your ankle, swallow plenty

of sand, get a flogging,
3 and with all this you are some-

times defeated. First consider these things and then

enter on the athlete's career, if you still wish to do

so : otherwise, look you, you will be behaving like the

children, who one day play at athletes, another at

gladiators, then sound the trumpet, next dramatize any-
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thingthey see and admire. Youwill be just the same now like

athlete, now gladiator, then philosopher, then orator,
children

1. !_ i. 11 i T-i Playmg-
but nothing with all your soul. Like an ape you imitate

everything you see, and one thing after another takes

your fancy, but nothing that is familiar pleases you, for

you undertake nothing with forethought; you do not

survey the whole subject and examine it beforehand,

but you take it up half-heartedly and at random. In

the same way some people when they see a philosopher,

and hear some one speaking like Euphrates (and indeed

who can speak as he can ?) wish to be philosophers them-

selves.

Man, consider first, what it is you are undertaking : Philo-
T.

then consider your own powers, and what you can bear.
s Pny>

If you want to be a wrestler, look to your shoulders, your things,

thighs, your loins. For different men are born^ for P
different things. Do you suppose tjbtat you .can be taken in

a philosopher if you do as you do now? Do you. suppose
nand -

that you can eat and drink as you do now, and indulge

your anger and displeasure just as before ? Nay, you must

sit up late, you must work hard, conquer some of your
""

desires, .abandon your own people,, be looked down on

by a mere slave, be ridiculed by those who meet you, get

the worst of it in everything- in office, in honour, in

justice/ When you have carefully considered these

drawbacks, .then come to us, if you think fit : if you are

willing to pay this price for peace of mind, freedom,

tranquillity. If not, do not come near : .do not be like

the children, first a philosopher, then a tax-collector,

'then an orator, than one of Caesar's procurators. These
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You must
callings do not agree. You must be one man, good or

make your .
i i

choice be- "^ '

7OU must develop either your rational soul, or

tweenthe
your outward endowments, you must be busy either

inner and . . .

'
. . ....

the outer W1th your inner man, or with things outside, that is,

life. yOU must choose between the position of a philosopher

and that of an ordinary man.

When Galba was killed some one said to Rufus,
' Now

the world is governed by Providence, isn't it ?
'

'

To
which he answered,

* Did I base my proof that the world

is governed by Providence upon a casual thing like

Galba's death ?
' 4

CHAPTER XVI

That we must lie cautious in our social relations.

Aman can- 7"HE man who mixes with other people a good deal

in society
either for talk or for a wine-party or generally for social

without
purposes, must needs either grow like them himself

influencing
r r

i TI r < 11
it or being

or convert them to his likeness ; lor it you put a quenched
influenced COSL\ by one that is burning, either it will put the burning

one out, or will catch fire from it. As the risk then is

so serious, you must be cautious in indulging lightly

in the society of the untrained, for it is impossible to

rub up against one who is covered with soot and not

get sooty oneself. What are you going to do, if he talks

about gladiators, about horses, about athletes, worse still

if he talks about men :

' So and so is bad
',

' So and so is

good
'

:

* That was welldone ',

'Thatwas ill done '
: again,

if he mocks or jeers, or shows a malicious humour ? Has

any of you the perfect skill of the lyre-player, who takes
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up his lyre and has only to touch the strings to know

which are out of tune and so tune his instrument ? Which

of you has the faculty that Socrates had, of drawing to

his side those who met him in any kind of society? How
could you have ? You must needs be converted by your
untrained companions.

.Why then are they stronger than you ? It is because Unless you

these unsound sayings of theirs are based upon judgements, ^"*
ac(luire

but your fine words come merely from your lips : that ciples you

is why they are without life or vigour, that is why a man ^er^
may well loathe the sound of your exhortations and your
wretched *

virtue ', which you prate of so glibly. That is

how the untrained get the better of you : for judgement
is powerful everywhere, judgement suffers no defeat.

Therefore, until your fine ideas are firmly fastened in

you, and until you acquire some power to secure them,

I advise you to be cautious in associating with the un-

trained : otherwise anything you take note of in the

lecture-room will melt away day by day like wax in the

sun. Therefore go away somewhere far from the sun, While you .

as long as your ideas are in this waxen state. For this ^ \&^>
reason philosophers even advise us to leave our own to yourself

countries, because old habits are a drag on us and prevent ^ay
e

fj.om
us from beginning to acquire a new set of habits, and we the world

cannot bear men meeting us and saying,
'

Look, So-and-so ^ur^
is turning philosopher, behaving like this and like that.' habits.

On the same principle physicians send away patients

who are ill for long to a new country and a new climate,

and rightly so. Do the same. Adopt new habits : fix

your opinions, exercise yourselves in them. No, you
546.24 II D
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leave the lecture-room to go to a show, a gladiatorial

display, a colonnade, a circus : then you come back here

from them and return there again, and nothing affects

you. So you acquire no habit that gives you distinction ;

you pay no regard or attention to yourself : you do not

watch yourself and ask,
' How do I deal with the impres-

sions that meet me ? Naturally, or unnaturally ? How
am I to answer their call ? Rightlyor wrongly ? Do I warn

things beyond my will that they have no concern with

me ?
'

I say, if you are not yet in this state, then fly from

your former habits, fly from the uneducated, if you wish

to begin at last to be more than ciphers.

CHAPTER XVII

Concerning Providence.

Do not WHEN you accuse Providence, only consider the matter,
accuse

an(^ yOU wyj understand that its action is according to
Providence J

forgiving reason.

"ches
. ^ ,

' But the unjust man ', you say,
'
is better off.'

In what? In money : for in regard, to this he has the

advantage over you, because he flatters, is shameless,

is vigilant. Is this surprising? But look whether he

is better off than you in being trustworthy and self-

respecting. You will find that he is not
;
where you

are superior to him, you will find that you are better

off. So when some one was indignant once at the pros-

perity of Philostorgos, I said,
* Would you be willing

to share the bed of Suras ?
' *

May that day never

come 1

' he said.
'

Why then aie you indignant at his
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getting a return for what he sells, or how do you come

to count him blessed who gets what he has by means

that you abhor? Or what is the harm in Providence Providence
* *

4-T-.

giving the better lot to those who are better ? Is it not
f^T^r ^

better to be self-respecting than to be rich? the better

He agreed.
' PQrtioni

Man, why are you indignant then at having the better

lot? Therefore always/remember the truth and be ready

to apply it that it is a law of nature for the* better to

have the advantage of the worse in that in which he is

better, and then you will never be indignant.
"

( But my wife uses me ill.'

Very well : if any one asks you,
' What is the matter?

'

say,
'

My wife uses me ill.'

'

Nothing else ?
'

Nothing.
i My father gives me nothing

'
. . . but need you go

further in your own mind and add this lie, that poverty

is evil ? For this reason it is not poverty that we must

cast out, but our judgement about poverty, and so we

shall be at peace.

CHAPTER XVIII

That we must not allow news to disturb us. NO news
should

WHEN any disturbing news is brought you, bear this disturb us,

in mind, that news cannot affect anything within the
ornews

' ' concerns

region of the will. Can any one bring news to you that only what

you are wrong in your thought or wrong in your will ? *!
ou S1

.

Surely not : but only that some one' is dead
;
what does of the will.

D 2
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that concern you ? That some one speaks ill of you ;
what

does that concern you ? That your father has some design

or other. Against whom ? Is it against your will ? How
can he have ? No, it is against your wretched body, or

yourwretched property; you are safe, it is not against you.

But the judge pronounces that you are guilty of

impiety. Did not the judges pronounce the same on

Socrates ? Is it your concern that the judge pronounced
on you? No. -Why then do you trouble yourself?

Your father has a duty of his own, which he must fulfil,

or else lose his character as father, affectionate and gentle.

Do not try to make him lose anything else for that

reason
; for a man never suffers harm except in that

in which he is at fault.

Again, it is your duty to make your defence with

firmness, self-respect, dispassionately : otherwise you lose

your character as son, self-respecting and honourable.

What then? Is the judge free from danger? No :

he too incurs danger just as much. Why then do you
still fear what judgement he will give? What have you
to do with another's evil ? Your evil is to defend yourself

badly : that is the only thing you need be careful about.

Whether you are condemned or not condemned is an-

other's business, and the evil in the same way is another's.

1 So-and-so threatens you.'

Threatens me? No.
4 He blames you.'

It will be for him to see how he does his own business.

.' He is going to condemn you unjustly.'

All the worse for him ! .
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CHAPTER XIX

What is the difference between the philosopher and the

uneducated man*

THE first difference between the philosopher and the The philo-

uneducated man is that the latter says,
c Woe is me for

distin-

my child, for my brother, woe is me for my father ', guished

and the other, if he is compelled to speak, considers the

matter and says,
' Woe is me for myself.' For nothing man by

outside the will can hinder or harm the will
;

it can blame on

only harm itself. If then we accept this, and, when things
the righti-iii i i person.

go amiss, are inclined to blame ourselves, remembering
r

that judgement alone can disturb our peace and constancy,

I swear 'to you by all the gods that we have made progress.

Instead of this we have come the wrong way from

the beginning. When we were still children, if we

stumbled when we were star-gazing, the nurse, instead

of rebuking us, struck the stone. What is wrong with the

stone? Was it to move out of the way because of your
child's folly? Again, if (when children) we do not find

something to eat after our bath our attendant does not

check our appetite, but flogs the cook. Man, did we

appoint you to attend on the cook? No, on our child :

correct him, do him good. So even when we are grown

up we appear like children : lor it is being a child to be

unmusical in musical things, ungrammatical in grammar,
uneducated in life.
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CHAPTER XX

That benefit may be derived from all outward things.

In life, as IN regard to intellectual impressions it is generally
in tei-

agreed that good and evil depend upon us and not upon

things, external things. No one calls the proposition,
*
It is

fvilde

an
e

d
nd

da^
'

g d
'

r
'
Tt is night

'

badj r
' Three is f ur '

on our- the greatest of evils. No, they say that knowledge is

selves.
good and error evil, so that good may arise even in regard

to what is false
;
that is, the knowledge that it is false.

The same ought to be true in practical life.

*
Is health good, and disease evil ?

'
.

No, man.
* What then?'

To use health well is good, to use it ill is evil.

Thus good
l Do you mean that benefit can be gained even from

disease?'
gained
from By heaven, can it not be gained even from death, aye
disease or from lameness? 1 Do you think Menoeceus 2

gained
and death.

J

but little good by his death r

(

Nay, if any one says that sort of thing, I wish him

a benefit like that Menoeceus gained !

' 3

Out upon you, man, did he not preserve the patriot, the

man of great mind, trustworthy and noble ? And if

he had lived on, was he not bound to lose all these, and

win their very opposite? Would he not in that case

have assumed the character of the coward, the ignoble,

the hater of his country and lover of his life ? Go to, do

you think he gained but little good by his death ? Well,
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didAdmetus' father gain greatgood byliving on so ignobly
and miserably? Did he not die afterwards? I adjure

you by the gods, cease to admire material things, cease

to make yourselves slaves, first of things, and next, for

their sake,ofmenwho can acquirethem or take them away.
' Can we then get benefit from these things ?

' The magic
-rf 11 wand of
Froma11 ' Hermes
' Even from one who reviles us ?

' turns

Why, what good does the athlete get from the man who
thing to

wrestles with him? The greatest. So my reviler helps gold,

to train me for the contest : he trains me to be patient,

dispassionate, gentle. You deny it ? You admit that the

man who grips my neck and gets my loins and shoulders

into order does me good, and the trainer does well to

bid me '
lift the pestle with both hands ', and the more

severe~he is, the more good do I get : and are you going

to tell me that he who trains me to be free from anger

does me no good ? That means that you do not knowhow

to get any good from humankind.
' He is a bad neighbour ', you say?

Yes, for himself : but he is good for me
;
he trains

me to be considerate and fair-minded.
' A bad father.'

Yes, for himself, but not for me. This is the magic

wand of Hermes. ' Touch what you will ', he says;
' and it will turn to gold.' Nay, bring what you will

and I will turn it to good. Bring illness, bring death,

bring poverty, bring reviling, bring the utmost peril

of the law-court : the wand of Hermes will turn them

all to good purpose !
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1 What will you make of death. ?

'
.

What else but an adornment for you, what else but

a means for you to show in deed what man is when he

follows the will of nature ?

c What will you make of sickness ?
'

I will show its nature, I will shine in it. I will be.firm

and tranquil, I will not flatter my physician nor pray for

death. What more do you look for ? Whatever you give

me I will make it a means of blessedness and happiness,

make it dignified and admirable.

That is not your way. You say,
c See you do not fall

ill, it is an evil.' It is like saying,
' See you do. not get an

impression that three is four, it is an evil.' Man, how is it

an evil ? If I get a right notion of it, it cannot harm me

any more. Will it not rather do me good? If then I

have proper notions of poverty, of sickness, of life without

office, is not that enough for me? Will they not serve

my good? How then should I seek any more for good
and evil in things .external ?

We accept But we do not act on this. We carry these views to
i T_

* *

but we do t^ie lecture-room door, but no one takes them home : as

not act soon as we leave here we are at war with our slave-boy,

with our neighbours, with thosewho jeer and laugh at us.

Good luck to the Lesbian, for he convicts me every day
of knowing nothing.

4



Chapter 21 5-7

CHAPTER XXI

To those who undertake the profession of teacher with a light

heart.

THOSE who have learnt precepts and nothing more are jj not try

anxious to give them out at once, just as men with weak to teach

i - f i T- j- i
before you

stomachs vomit food, .burst digest your precepts, and
havediges-

then you will not vomit them : undigested, they become tec* what
. . . you have

vomit indeed, impure and uneatable. Show us that heard.

you have digested them to some purpose, and that your

Governing Principle is changed, as athletes can show

their shoulders, as a result of their training and eating,

and as those who have acquired the arts can show the

result of their learning. The carpenter does not come

and say,
' Hear me discourse on carpentry ', but he under-

takes a contract and builds a house and so shows that he

has acquired the art. Do you likewise : eat as a man,
drink as a man, adorn yourself, marry, get children, live

a citizen's life
;

endure revilings, bear with an incon-

siderate brother, bear with a father, a son, a travelling

companion. Show us that you can do this, and then
Lrveyour

we shall see that you have in truth learnt something precepts

from the philosophers. Not you : you say,
( Come and

hear me reading out comments !

'

Away with you, look on them.

for some one to disgorge your vomit on.
1
1 assure' you I will expound Chrysippus' doctrines to

you as no one else can. I will break up his language and

make it quite clear. I will add, it may be, a touch of

Antipater's or Archedemus' verve.'
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How can What ! is it for this that young men are to leave their

what you
ccmntries and their parents, that they may come and hear

have not you expounding petty points of language ? Ought they
I (*C\ TT1 "f"

yourself ?
not to return ready to bear with others and work with

them, tranquil and free from tumult, furnished with

a provision for life's journey, which will enable them to

bear what befalls them well and to adorn themselves

thereby? And how are you to impart to them what you
do not possess yourself ? For your sole occupation from

the first has been this how you are to resolve syllogisms

and variable arguments, and arguments concluding with

a question.
f But So-and-so gives lectures, why should not I ?

'

"

Slave, you cannot do this off-hand, and in a random

fashion. It demands mature years, and a certain way
of life, and the guidance of God.

You are You say no : but no one sails from harbour without

setting up sacri cing to tne gO(js and invoking their help, and men

of your do not sow at random, but only when they have invoked
own with- Demeter and when a man has laid his hand to a task
out proper

'

prepara- so momentous as this without the gods' help, will he be
tlon<

secure and will those who come to him be fortunate

in their coming ? Man, what are you doing but making

the Mysteries common? You say, 'There is a shrine at

Eleusis, lo, here is one also: there is a hierophant there:

I too will make a hierophant : there is a herald there, I

too will appoint a herald : there is a torch-bearer there,

I too will have a torch-bearer : there are torches there,

so there are here : the cries are the same. What differ-

ence is there between our doings and the Mysteries ?
'
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Most impious of men, is there no difference? The

benefit of the Mysteries depends on proper place and

time : one must approach with sacrifice and prayer, with

body purified and mind ready and disposed to approach

holy rites and ancient sanctities. Only so do the Mys-
teries bring benefit, only so do we arrive at the belief that

all these things were established by those of old for our

education and the amendment of our life. But you

publish and divulge them out of place and out of season,

without sacrifices or purifying : you have not the dress

which the hierophant should have, nor the proper hair,

nor the fillet : you have not the right voice nor age, you
have not lived pure as he has, but you have merely
learnt off the words and say,

' The words have a holy

power in themselves.'

You must approach the task in another fashion : it xhe

is momentous and full of mystery, not a chance gift
teacher's

i.- -u j rri ^ taskismo-
wnicn any one can command, ihe care of the young mentous

demands, it may be, more than wisdom : yes, by Zeus,
an(^ de-

i j-
'

j i
mands

one must nave a certain readiness and special fitness, j^g^ quaii.

and a certain habit of body, and above all the counsel fications.

of God advising one to discharge this duty, as He coun- --

selled Socrates to examine men, and Diogenes to rebuke

men in royal fashion, and Zeno to- instruct and lay down

precepts. You open a doctor's consulting-room with

nothing but some drugs, without ever taking the trouble

to acquire a knowledge of when or how they are applied.
1

See, that 's his remedy, eye-salve
'

(you say) :

'
I have

that too.' Have you- also the faculty of using it ? Do you
know when and how and to whom it will do good?
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Why then do you play at hazard with matters of highest

moment, why are you reckless, why do you take in hand

a task unsuited to your powers? Leave it to those who
If you

^
can do it and do it with distinction,

off-hand
^ not bring disgrace upon philosophy by your personal

you will act, nor join those who disparage the profession ;
but

philo-
^ t^ie stu<iy of precepts really attracts you, sit quietly and

sophy. turn them over in your mind, but never call yourself

a philosopher nor allow any one else to do so, but say :

' He is in error : I am unchanged ; my will, my impulses,

my assent, are what they were, and, in a word, I have

not advanced from my position, but deal with impres-

sions as before.' So think, so speak about yourself, if you
would think aright. But if this is beyond you, then play

at hazard and do as you are doing, for you will be acting

in character.

CHAPTER XXII

On the calling of the Cynic?-

The calling WHEN one of his acquaintance, who seemed inclined

Cynicmust
to t^ie Cy11* School, asked him what should be the

not be character of the Cynic, and what was the primary

assumed, conception of the school, he said, We will consider

it at leisure : but this much I .can tell you, that he who

undertakes so great an enterprise without God's help

is under God's wrath, and has no .other wish but to

disgrace himself in the public eye, for in a well-managed
house a man does not come forward and say to himself,
'
I ought to be steward '

: for, if he does, the. master

of the house takes notice, andwhenhe sees him swaggering
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and ordering people about, lie drags him away and gives

him the lash. So it happens also in this great City of the .

Universe. Here, too, there is a Master of the House who For each

L .a.- -x. i creature
assigns each thing its place. -^as his

* You are the sun : your faculty is to revolve and make place al-

the year and the seasons, to give growth and increase j^
6

to the fruits, to rouse the winds and bring them to rest

and to give temperate warmth to men's bodies
; go,

travel on your course and so move all things from the

greatest to the least.'

( You are a calf : when a lion appears, do your part, or

you will suffer for it.' 'You are a bull, come near and

fight : for this is your proper portion and lies within

your powers.'
' You can lead the army against Ilion : be

Agamemnon.'
* You can fight Hector in single combat :

be Achilles.' But if Thersites came forward and claimed

the command he would not get it, or if he got it he

would be shamed before a multitude of witnesses. .

You, like the rest, must give the matter careful thought : The Cynic

it is not what you think.
*
I wear a coarse cloak now and ma^e by

shall do so then, I sleep hard now and shall still do so,
his clothes

I shall take to myself a wallet and a staff and begin outwar(j

to go about begging and reviling those I meet, and if behaviour.

I see any one using pitch-plasters,
2 or with his hair

finely dressed, or walking in scarlet, I shall rebuke him.'

If that is your impression of the Cynic's calling, give

it a wide berth : do not come near it, for you have no

concern with it
;

but if you have a true impression of

it and still deem yourself not unworthy, then consider

what a great enterprise you are taking in hand.
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The Cynic First, you must show a complete change in your
must have , , . ^ ,

a pure conduct, and must cease to accuse G-od or man : you must

heart, for
utterly put away the will to get,

3 and must will to avoid

defence omy wnat lies within the sphere of your will : you must
is .self- harbour no anger wrath, envy, pity: a fair maid, a fair

respect. . . . . . . .

name, favourites, or sweet cakes, must mean nothing

to you. For you must know that other men, when they

indulge in such things, have the protection of their walls

and houses and darkness. There are many things to hide

them : one, may be, has closed the door, or has set some

one to guard his chamber :

'
If any one comes, say,

" He
is out "

or
" He is busy."

' But the Cynic, instead of all

these, should have self-respect for his shelter : if he has

not that, he will be naked and exposed and put to shame.

This is his house, his door, this his chamber-guards,

this his darkness : for he must not wish to conceal

anything that is his : if he does, he disappears ;
he loses

.
the true Cynic, the free open-air spirit, he has begun
to fear outward things, he has begun to have need of

concealment, and when he would hide himself he cannot
;

for he has no place or means to hide himself. But if

by chance the public teacher, the
c

pedagogue
'
is caught

erring
4 what must be his feelings! Is it possible with these

fears before one to be confident with one's whole mind,

and command other men? It is impracticable, im-

possible.

First then you must make your Governing Principle

The Cynic pure, and hold fast this rule of life,
' Henceforth my mind

mater*al I ^ave to wor^ on
>

as t^ie carpenter has

reason his timber and the shoemaker his leather : my business is

alone.
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to deal with my impressions aright.- My wretched body
is nothing to me, its parts are nothing to me. Death?

Let it come when it will, whether to my whole body or

to a part of it. Exile? Can one be sent into exile

beyond the Universe? One cannot. Wherever I go,

there is the sun, there is the moon, there are the stars,

dreams, auguries, conversation with the gods.'

The true Cynic when he has ordered himself thus He is a

cannot be satisfied with this : he must know that he is j-^^
sent as a messenger from God to men concerning things

good and evil, to show them that they have gone astray

and are seeking the true nature of good and evil where

it is not to be found, and take no thought where it

really is : he must realize, in the words of Diogenes

when brought before Philip after the battle of Chaeronea,

that he is sent
'
to reconnoitre '.

5 For indeed the Cynic
has to discover what things are friendly to men and

what are hostile : and when he has accurately made

his observations he must return and report the truth,

not driven by fear to point out enemies where there are

none, nor in any other way disturbed or confounded by
his impressions.

He must then be able, if chance so offer, to come and must

forward on the tragic stage, and with a loud voice utter T*
6 reacv

6 '

.
to warn

the words of Socrates :

c Oh race of men, whither are men

ye hurrying? What are you doing, miserable creatures?

You wander up and down like blind folk : you have

left the true path and go away on a vain errand, you seek

peace and happiness elsewhere, where it is not to be

found, and believe not when another 'shows the way.'
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Why do you seek it outside? Do you seek it in the body?
It is not there. If you doubt, look at Myron, look at

Ophellius. In property? It is not there. If you

disbelieve, look at Croesus, look at the rich men of

to-day, and see how full their life is of lamentation. In

office ? It is not there. If it were, then those who have

twice or thrice been consuls should be happy, but they

are not. Whom shall we trust on this matter ? Shall

we trust you who look upon their fortune from outside

and are dazzled by the outward show, or the men them-

selves? What do they say? Listen to them, when they

lament and sigh, and think their condition to be more

miserable and perilous just because of their consulships

and glory and distinction. Shall you find it in royalty?

It is not there. If it were, Nero would have been happy,

and Sardanapalus. Why, even Agamemnon was not

happy, though he was a finer fellow than Sardanapalus

and Nero. When the rest were snoring what did he do ?

*

Many hairs he plucked by the roots from his head ',

'and what did he say himself?
' Thus do I wander and

am in agony of spirit, and my heart leaps from my breast?

Miserable man, what is wrong with your affairs? Is

it your property? No. Your body? No. You have
'
store of gold and copper '. What is wrong with you

then ? You have neglected and ruined that in you
whatever it be wherewith we exercise the will to get

and to avoid, the impulse to act and not to act. How
have you neglected it ? It is ignorant of the true nature

of the good to which it is born and of the nature of evil,

and of what concerns it and what does not. And so
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when something that does not concern it is in bad case,

it says,
' Woe is me, the Hellenes are in peril 1' Oh

miserable mind of man, alone neglected and uncared for !

'

They are going to perish, slain by the Trojans !

'

And if the Trojans slay them not, will they not die?
i

Yes, but not all at once.'

What does it matter then? If death is evil, it is

equally evil, whether men die alone or together. Will

anything else happen, but that body and soul will be

separated?

Nothing.

And if the Hellenes perish, is the door closed to you?

Is not death within your power ?

<Itis. ?

Why do you mourn then ? Bravo ! a king indeed, and

holding the sceptre of Zeus !
6

A king cannot be miserable any more than God can

be. What are you then ? A shepherd in very truth,

for you weep just like shepherds when a wolf carries

Off one of their sheep : yes and these whom you rule

are sheep too. And why did you come here? Was

there any danger to your will to get or your will to avoid,

your impulse for action and against action?
'

No,' he says,
' but my brother's poor wife was

carried off.'

It is a great gain to be robbed of an adulterous wife.

6 Are we then to suffer the scorn of the Trojans?
'

What are they? Are they wise or foolish? If they are

wise, why do you make war on them? If they are

foolish, what does it matter to you?

546-24 II E
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The good In what then does the good reside, since it is not in

be found t^1686 things? Tell us, Sir Messenger and Spy.
*

outside us.. It is where you think not, and will not seek for it.

For if you had wished you would have found it in your-

selves and would not have wandered outside and would

not have sought the things of others as your own. Turn

again to yourselves, learn to understand the primary

notions which you have. Of what nature do you imagine

the good to be?
'

Tranquil, fraught with happiness, unhindered.'

Nay, but do you not imagine it as naturally great?

Do you not 'imagine it as precious? Do you not imagine

it as free from harm? I ask you then, in what subject

must we seek for that which is tranquil and unhindered ?

In the slavish or the free?

' In the free.'

Your poor body then, is it slavish or free ?

* We know not.'

Do you not know that it is a slave to fever, gout,

ophthalmia, dysentery, the tyrant, fire, sword, everything

strongef than itself?

6

Yes, it is a slave.'

How then can any part of the body be still free from

hindrance? How can that which is naturally dead

earth and clay be great or precious? What then?

Have you no element of freedom?
(

Perhaps none.'

Why, who can compel you to assent to what appears

false? .

' No one.'
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And who to refuse assent to what appears true?
4 No one!'

Here then you see that there is something in you which

is naturally free. What man among you can have will to

get or to avoid, impulse to act or not to act, or can prepare

or put an "object before himself, without conceiving an

impression of what is profitable or fitting ?

' No one.'

Here too then you have free and unhindered action.

Miserable men, develop this, set your minds on this, seek

your good here.

'

Nay, but how is it possible for a man who has nothing, The true
/~\

naked, without home or hearth, in squalor, without a slave, ^IC

^
without a city, to live a tranquil life ?

'
- dependent.

Lo, God has sent you one who shall show indeed that

it is possible.
f Look at me, I have no house or city,

property or slave : I sleep on the ground, I have no wife

or children, no miserable palace, but only earth and sky

and one poor cloak. Yet what do I lack ? Am I not quit

of pain and fear, am I not free ? When has any of you
ever seen me failing to get what I will to get, or falling

into what I will to avoid ? When did I blame God or man,

when did I accuse any? Has any of you seen me with

a gloomy face ? How do I meet those of whom you stand

in fear and awe ? Do I not meet them as slaves ? Who that

sees me but thinks that he sees his king and master?
'

There you have the true Cynic's words ; this is his charac-

ter, and scheme of life. No, you say, what makes the Cynic The Cynic

is a little wallet, and a staff and a big pair of laws : to
,

1S
'

. . . .
only one

devour or hoard everything you give him or to revile out outwardly

E2
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does not o season those who meet him, or to make a show of his
realize the r , ,

-,
.

greatness
fine shoulder !

of his task. I s this the spirit in which you mean to take in hand so

great an enterprise? Take a mirror first, look at your

shoulders, take note of your loins and your thighs. Man,
it is an Olympic contest you are about to enter your name

for, not a miserable, make-believe match. At Olympia you
cannot simply be beaten and leave the grounds ;

in the

first place you must be disgraced in the sight of all the

world, not before men of Athens only or of Lacedaemon

or of Nicopolis ;
in the next place the man who lightly

enters the lists
7 must be flogged, but before he is flogged

he must suffer thirst and scorching heat and swallow

plenty of dust. Think it over more carefully, know your-

self, inquire of heaven, attempt not the task without God.

If He advise you, know that He wishes you to become

The Cynic great or to receive many stripes. For this too is a very
must be ne stranc[ WOven into the Cynic's lot : he must suffer
ready to J

suffer pa- strokes like an ass and love the very men that strike him
tiently the

ag th^gh he were the father, or brother of all.

discipline
of Zeus. No, no

;
if a man flogs you, you must stand in the

midst and cry aloud,
'

Caesar, what pains I suffer under

your rule of peace 1 Let us go to the proconsul.
5

What has the Cynic to do with Caesar or proconsul or

any one else but Zeus, Who has sent him upon earth, and

Whom he serves ? Does he call upon any one but Him ? Is

he not convinced that whatever pains he suffers are God's

training of him ? Why, Heracles,when he was being trained

by Eurystheus, did not count himself wretched, but

fulfilled all his commands without shrinking, and shall this
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man, who is under the training and discipline of Zeus, cry

aloud in indignation, if he be worthy to carry the staff of

Diogenes ? Listen to what Diogenes said when the fever He must.

was on him to those who passed by :

' Base creatures,' he
1

^L a e

said,
'
will you not stay ? YougoallthatwaytoOlympia to whore-

see athletes killed or matched in battle, and yet have you
j!

01C
j , l

n

no wish to see a battle between fever and a man ?
'

I sup-

pose you think a man like that would have been very likely

to accuse God, Who sent him, of using him hardly ? Nay,
he was proud of his distresses, and was fain to be the

spectacle of passers-by. On what ground is he to accuse

God ? That he is living a seemly life, and that he is dis-

playing his virtue in a clearer light ?
8 But what does he and

say of poverty, of death, of pain ? How did -he compare ^is "ot

t

his own happiness with that of the Great King? Nay, happier

he did not so much as think it comparable. For where
" e

there are tumults, and distresses, and fears, where the will King's,

to get is unfulfilled, and the will to avoid is foiled, a

world of envies and jealousies, how can happiness find

a way there? But wherever there are unsound judge-

ments, there all these passions must be.

And when the young man asked Epictetus, whether, if The Cynic

he fell sick and a friend asked him to come to his house
accept;

10

to be tended in his sickness, he was to consent, he said, friendship

Where will you find me a Cynic's friend? For he must f^n^one
be another like himself, that he may be worthy to be who can

counted as his friend
;

he must share with him the
1S

sceptre and the kingdom and be a worthy minister, if he

is to be deemed worthy of his friendship, as Diogenes was

worthy of Antisthenes, and Crates of Diogenes. Or do
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you think that if he salutes him as he comes near that makes

him his friend, and the Cynic will count him worthy to

receive him in his house? Wherefore, if this is your

opinion and such your thoughts, look round rather for

a fine dunghill to have your fever on, one that shelters

you from the north wind, to save you from a chill. But

you seem to me to want to get away into some one's house

for a time and eat your fill. How comes it then that

you should take in hand so great a matter?

A Cynic
'
Will the Cynic ', said his questioner,

'

accept marriage

inTd^of an<^ ^^ren as matters of prime importance?
'

wise men, If, he replied, you grant me a city of wise men, it

may be that no one will lightly adopt the Cynic's calling.

For what reason should he take upon him this manner

of life? But if we assume that he does, there will be

nothing to prevent him from marrying and getting

children"; for his wife will be like himself, and his wife's

father will be like him, and his children will be brought ,

but not in "up on these lines. But in the present constitution of

this
-j-ke World which is that of the battlefield it is a

present
world of

"

question whether the Cynic should not be undistracted

conflict,
entirely, devoted to the service of God, able to go to

where j->
^

> o

marriage and fro among men, not tied down to acts that befit

means that
prjvate occasions, nor involved in personal relations,

he is dis- r
,

r

tracted which if he violates he will cease to keep his character

from his as a gOO(j man, and if he maintains them he will destroy

the Messenger and Spy and Herald of the gods that is

in him. For he must show services to his father-in-law,

and render them to his wife's other relations and to her-

self
;
and so he is reduced to being a sick nurse or a general
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provider. Not to speak of other things, he must needs

have a saucepan, to make water hot for the baby, to wash

him in the bath ; when his wife has had a child he must

provide wool and oil for her, and a bed and a cup the

vessels mount up at once not to mention other business

and distraction. What becomes now of that king of ours -

who watches every interest of the public,

trusted with clans and full of many cares,

whose duty it is to watch others, those who have married

and got children, to see which of them uses his wife well,

which ill, who is quarrelsome, which house is prospering

and which is not, going about like a physician and feeling

men's pulses ?
' You have a fever, you a headache, you

the gout ;
I prescribe fasting for you, food for you, no

bath for you ; you need the surgeon's knife, you the

cautery.' How can the man who is involved in the acts You take

appropriate to private life find leisure? Must he not ayayhis

procure clothes for the children? Must he not send them

to the schoolmaster with their tablets and note-books, and

provide them with beds, for they cannot be Cynics from

their mother's womb ? If he does not provide for them,

it were better to fling them aside as soon as born rather

than kill them thus. See to what a pass we bring -our

Cynic, how we take away his kingdom 1

*

Yes, but Crates married.'

. The case you mention was a special one and a love-

match, and you have to assume a wife who was a Crates

herself. Our inquiry is concerned with ordinary marriages

which are liable to. distraction : and from this point of
". o ,.'/".-- i . *



7 2 Discourses of Epictetus

view we do not find that in these circumstances marriage

has a primary claim on the Cynic.
4 How then ', says he, will he keep society going?

'

To rear By God, do you think that those who bring into the
7 *1 1 , J * J O

not the

11 1S
wor^ two or tnree ugty little squeakers to fill their place

only public do men greater benefit than those who exercise oversight,
service.

go ^ ag .^ey can
^
over arj men, to see what they do, how.

they live, what they attend to, what they undutifuUy

neglect ? Do you think the Thebans reaped greater benefit

from those who left them children than from Epaminon-
das who died childless ? Did Priam who begat fifty sons,

rascals all, or Danaus or Aeolus contribute more to

The society than Homer? What? Shall a man abstain from

kj^j
s

marrying or getting children for the sake of acting as

is worth general or writing a treatise, and be thought to have
this price.

gOt a a
'

r ^change for his childlessness, and shall the

kingdom of the Cynic be thought no compensation?
We must Perhaps we do not realize his greatness nor picture at

*ts tme wortn ^e character of Diogenes :. we only look

ideal at the Cynics of to-day,
Cynic, not
the frauds Doss of the table, guardians of the sate.
of to-day.

6 J ' 6 J 6 '

who copy those of old in nothing, except perhaps in dirty

habits. . - .

If we knew what a Cynic was we should not be moved

or astonished at his not marrying or getting children.

Man, he is parent to all men, he has men for his sons,

women for his daughters ; he approaches all and treats

all in the spirit of a father. Do you think he reviles

those he meets because he is a busybody? He does it as
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a father, as a brother, and as servant" of Zeus, the Father r

of aU. -.-..-.
Nay, ask me if you think well, whether he will take His politics

part in politics. . *tt^~
Fool, do you look for a higher form of politics than those greater

he handles now? Is he to come forward arid address an *"an

haranguing
Athenian assembly on revenues or ways and means, when the people,

he ought to be discoursing to all mankind, alike to

Athenians, to Corinthians, and to Romans, not about ways
and means or revenues or peace and war, but about

happiness and unhappiness, good fortune and bad fortune,

slavery and freedom. When a mari is engaged in politics

of such moment, do you ask me if he is to be a politician ?

Nay, ask me if he is to hold office. Fool, what office is

greater than this that he holds?

Yet such an one has need also of a body of. a certain The Cynic

quality ;
for if he come forward with a consumptive

should

figure, thin and pale, his testimony no longer carries the vigorous

same force. For he must not only display mental qualities
a
pdattrac-

. i .
tive body,

to convince the lay mind that it is possible to be good
and noble without the things that they set store by, but"

his"body must show that the plain and simple life of the

open air does no harm to. the body
' Look you, how

my body and I bear witness to this.' As indeed Diogenes
did

;
for he went about with the glow of health on his

face, and attracted the masses by his bodily presence.

But a Cynic who excites pity is like a beggar ; every one

turns from him and takes offence at him
; for he ought

not to appear dirty, lest he should scare men away thereby;

nay his. very squalor should be cleanly and attractive.
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a gracious Further, the Cynic ought to have great natural grace

an(^a
* and quickness of wit (without this he is a driveller, nothing

ready wit. more) that he may be able to give a ready and apposite

answer to each question that arises : as Diogenes answered

him who said, Are you the Diogenes who disbelieves in

the gods ?
'

by saying,
c How can I be when I think the

gods hate you?
'

or again, when Alexander stood over

him as he slept and said :

Sleep all night long becomes not men of counsel,

replied, still in his sleep,
Above all,

his reason Trusted with clans and full of many cares.

should be

unstained, But above all, his Governing Principle must be purer
he is o

tfoaft -f-]^ sun . otherwise he must needs be a gambler and
concern '

himself a reckless person ;
he will be rebuking others when he is

mm the
inYolved in evilhim self. See what this means. The kings

affairs 01
^

all men. and tyrants of this world have their armed bodyguard
which enables them to rebuke certain persons and to punish
those who do wrong even though they are wicked them-

selves, but the Cynic's conscience takes the place of arms

and bodyguard and furnishes him with this authority.
9

When he sees that he has watched and toiled for men,

and that his sleep has been pure, and that when sleep

leaves him he is purer still, and that all the thoughts of

his heart have been those of one who is a friend and

servant of the gods, and who shares the rule of Zeus, and

that everywhere he is ready to say :

Lead me, O Zeus, and lead me. Destiny,

and '

If thus the gods would have it, be it so
'

then, I ask,
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why should he not have confidence to speak freely to his

brothers, to his children, and in a word to his kinsfolk ?

Therefore the man whose mind is thus disposed is not

fussy nor impertinent, for when he is inspecting the

-affairs of men, he is concerned with what is not another's

but his own, unless you are to call the general too a busy- Otherwise

body, when he inspects and reviews and keeps watch rf^nfv
over his soldiers, and punishes those who offend against rejected,

discipline. But if you rebuke others when you are carry-

ing a nice cake hid under your arm, I shall say to you,
{ Would not you rather go off into a corner and eat what

you have stolen?
' What have you to do with other men's

concerns ? Who are you ? Are you the bull or the queen
bee ? Show me the tokens of your royalty, like those which

nature gives her. But if you are only a drone claiming the

kingdom of the bees, do not you think that your fellow

citizens will make an end of you, as the bees do to the

drones ?

The Cynic must have the spirit of patience in such The Cynic

measure as to seem to the multitude as unfeeling as a ^^OVed
stone. Reviling or blows or insults are nothing to him

; by the

he has given his bit of a body to any one who will, to treat ^-^
it as he pleases. For he remembers that the inferior inferiors,

must needs be conquered by the superior, where it is

inferior, and the body is inferior to the multitude, the

weaker inferior to them that are stronger. He therefore

never enters upon this contest, where he may be con-

quered, but at once resigns what does not belong to him

and does not claim power over slaves. But when it But his

comes to the will and the power of dealing with impres-
e
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effort is sioris then you will see what eyes he has, so that you will

centred in
ga^

<

Argus was blind in comparison.' Is there reckless

of the will, assent, is there vain impulse, will to get which fails, will

to avoid which is foiled, purpose incomplete, blame, dis-

paragement or envy? It is on these he concentrates his.

attention and energy ;
for the rest he snores and takes

his ease, and all is peace. No one robs him of his will.or

masters that.

Do they master his bit of a body ?

Yes.

And his bit of property ?

Yes.
;;

And offices and honours ?

What does he care for these? When any one tries to

frighten him with these fears he says to him,
' Get away,

look for children to frighten. They think masks fearsome,

but I know that they are made of pot, and have nothing

inside.
5

The So momentous is the profession you are thinking of.

Cyme s
Before God I beg you to wait if you will, and look first to

demands your equipment ; for mark what Hector says to Andro-

great gifts, jna^g. <QO rather to the house', he says,
' and weave':

War shall be men's concern,

All men's, and, mine in chief.

So truly did he "realize his own endowment and her

incapacity.
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CHAPTER XXIII

To those who read and discourse for display.

FIRST say to yourself, what manner of man you want You must

to be
;
when you have settled this, act upon it in all you j^L

6

do
;

for in pretty nearly all pursuits we see that done, want to

Athletes first decide what they want to be, and then
aamat -

they act accordingly. If a man is to be a long-distance

runner, he takes the diet, the walking, the rubbing, and

the gymnastic suited to that ;
if he is going in for the

short course, he alters all this to suit his aim, if for the

pentathlon he alters his training still more. You will find

the same done in the arts. If you are a carpenter you
will have this kind of work

;
if a smith, you will have that

kind. For in everything we do, if we have no standard

to go by, we shall do it ineffectively ;
if we use the wrong

standard, we shall fail completely.

Now we have two standards to go by, one general and

one special. The first is that we must act as human

beings. What does this include? We must not act like

a sheep, at random, nor like a brute, destructively. The

special standard is relative to each man's occupation and .

purpose.
" The lyre-player must act as a lyre-player, the

carpenter as a carpenter, the philosopher as a philosopher,

the orator as an orator. When therefore you say,
f Come

and hear me lecturing to you ', see to it first that v

you are

not acting without aim. Then if you find you have

a standard, see to it that it is the right one.
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If you wish Do you wish to do men good or to receive compliments ?

to
dp

men At once you have the answer,
' What account do I take

good, you
must show of the praise of the multitude ?

'

by your ^n excellent answer. Nor does the musicianlieed the
judge- . . .

.

-
.

merits multitude, so far as he is a true musician, nor the geome-
trician. Do you wish then to do good? What are you

aiming at ? Tell us, that we too may run to your lecture-

room. Now can any one do good to others unless he has.

received good himself? No, no more than the man who

is no carpenter can help others in carpentry, or he who is

no shoemaker in shoemaking.

that you Would you really know then whether you have received

have pro- any good? Produce your judgements, my philosopher.

vour train- Wh^t, does the will to get profess ? Success in getting.

ing. And the will to avoid ? Escape from what it avoids. Well,

do we fulfil their profession? Tell me the truth, and if

you lie, I will tell you myself. When lately your audience

were slack in their attendance, and did not applaud you,

you went away in low spirits. Again when you were lately

praised you went round and said to every one,
' What did

you think of me ?
'

'
I thought you wonderful, master, as I live.'

' How did I give that passage ?
'

' Which do you mean? '

' Where I described Pan and the Nymphs.
5

4

Superlatively.'

And yet you tell me that in respect to that will to get

and will to avoid you behave in a natural way. Go to, get

some one else to believe you ! Did you not lately praise

So-and-so against your real opinion? Did you not flatter
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So-and-so, the senator's son'? Did you want your children

to be like that ?

' Heaven forbid 1

'

Why then did you praise him and pay him attention ?

' He is a young man of parts, and ready to listen to

arguments.'

How do you know that ?

' He admires me.'

Now you have stated the true reason. After all, what Do not

do you think? Do not these very admirers secretly despise
"atter

you ? When a man who is conscious of no good action or hearers,

good thought meets a philosopher who says, 'Here is

a genius, frank and unspoilt', do not you think he is

bound to say to himself,
' This man wants something from

me'? Tell me, what sign of genius has he displayed?

Why, he has been with you all this long time, he has

heard you discoursing, he has heard you lecturing. Has

he grown modest? Has he returned to himself? 1 Has

he realized what misery he is in? Has he cast away his

vanity? Is he looking for some one to teach him?
' He is.'

Some one to teach him how he should live? No, you

fool, but how he should speak, for that is what he ad-

mires you for. Listen and hear what he says :
' This

man is a perfect artist in style, his style is much finer than

Dio's.' That 's a different thing altogether, Does he say,
' This man lias self-respect, he is trustworthy and tran-

quil-minded '? If he did say so, I should say,
e

Since.he

is trustworthy, tell me what you mean by this
"
trust-

worthy" man', and if he could not' answer I should
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add, 'First learn what your words mean, and then

speak/

If you are in this sorry state, gaping for men to praise

you, and counting your audience, do you really want to

do others good?
'

To-day I had a much larger audience.'
1

Yes, it was a large one.'

'
1 suppose five hundred.'

1 Nonsense ! put them at a thousand.'
1 Dio never had so large an audience.'

'How is that?'

'Why, they have a fine turn for understanding argu-

ments.'

Study the
' Noble teaching, master, can move even a stone.'

spirit of There you have the words of a philosopher !
2 These are

and not his the feelings of one who is to benefit mankind, there you
style, have a man who has listened to reason, who has read the

teaching of Socrates in the spirit of Socrates, and not as

so much Lysias or Isocrates ! '"I have often wondered

by what arguments
"

no,
"
by what argument

"
the

singular is smoother than the plural.'
3 Did you ever read

the words except as one reads paltry songs? If you had

read them properly you would not have dwelt on these

points of language, but would rather have studied the

passage,
'

Anytus and Meletus can kill me, but they cannot

harm me ', and this,
'

My nature is such that I cannot

attend to my affairs, but only to the argument which

appears best to me when I reflect.' That was why no

one ever heard Socrates say, 'I know and teach
'

; no,

he sent one man here, another there
;
and therefore they
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used to come to him, asking to be introduced by him

to philosophers, and he took and introduced them.

No, of course, as he went with them he .would say,
* Come and hear me discourse to-day in the house 4 of

Quadratus' !

What am I to hear from you? Do you want to display -j^ true

to me your fine composition? Man, you compose well philo-

enough, and what good does it do you ?
~

should
' Do praise me, I beg.' draw his

AT7i __ j i . 3 audience
What do you mean by praise ? b force of
'

Say
" Bravo !

"
to me, or

" Marvellous !

" '
character

Very well, I say it
;
but if praise is what philosophers

put in the category of the good, what praise can I give

you ? If correct speaking is a good thing, teach me that,

and I will praise you.
4 What ? are you bound to dislike listening to fine

oratory?
'

Heaven forbid ! I do not dislike listening to a harp-

player, but am I therefore bound' to stand and play the

harp ? Hear what Socrates says,
'
It would not be seemly

for me, sir, at this time of life, to come before you like

a youth framing fine phrases.'
' Like a youth ', he says.

Yes, it is indeed a pretty art, to select fine phrases and

put them together, and then-come forward and read them

or recite them with ability, and as one reads to add,
' There are not many that can understand what I say, as

sure as you hope to live.'

Does the philosopher invite men to a lecture ? Does he

not draw to him those who are going to get good from

him, as the sun jdraws sustenance to itself ? No physician
546.2411

" "

F
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worth the name invites men to come and be healed by

him, though I hear that in Rome to-day physicians do

invite them ;
in my day physicians were called in by

their patients.
1
1 bid you to come and hear that you are in a bad way,

that you attend to everything rather than what you
should attend to, and that you do not know what i& good

and what is evil, and are unhappy and miserable.'

A fine invitation !

Surely, unless the philosopher's words force home this

by fine lesson, they are dead and so is he. Rufus was wont to

phrases. gay^

<
j you n(j }eisnre to praise me, my words are spoken

in vain.
5 Wherefore he spoke in such fashion that each

of us as he sat there thought he was himself accused :

such was his grip of men's doings, so vividly did he set each

man's ills before his eyes. The philosopher's school,

sirs, is a physician's consulting-room. You must leave it

in pain, not in pleasure ;
for you come to it in disorder,

one with a shoulder put out, another with an ulcer,

another with fistula, another with headache. And
then you would have me sit there and utter fine little

thoughts and phrases, that you may leave me with praise

on your lips, and carrying away, one his shoulder, one

his head., one his ulcer, one his fistula, exactly in the

state he brought them to me. Is it for this you say that

young men are to go abroad and leave their parents and

friends and kinsmen and property, that they may say, 'Ye

gods !

'
to you when you deliver your phrases ? Was this

what Socrates did, or Zeno, or Cleanthes ?

You ask,-
4
Is there not the hortatory style?

'
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Yes no one denies it just as there is the style for The true

proof and the style for teaching. Who has ever named hortatoryriii -11 i ^ vrn style lays
a fourth style along with them, the ostentatious r What hold on

is the hortatory style ? The power of showing to one and character,

to many what a sordid struggle they are plunged in, and

how they pay regard to everything rather than to what

they want. For they want what tends to happiness, but

they seek it in the .wrong place. Is it for this that you
must set up a thousand benches 5 and invite men to come

and hear you, and then mount the .rostrum in a fine robe

or an elegant cloak and describe the death of Achilles ?

Cease, by all your gods, to dishonour noble words and

subjects, so far as in you lies.
'

Nothing is more effective

in exhortation than when the speaker makes plain to his

hearers that he has need of them. 6 Tell me, in all your

readings or . discourses, did you ever make one of your
audience anxious about himself or rouse him to a sense of

his position ? Did you ever send one away saying, The

philosopher has got a good grip of me : I must act so no

more' ? Why, even if your fame is at its height, he

only says to some one,
' A pretty description that about

Xerxes !

''

while another puts in, No, the battle of
'

Thermopylae.' Is this what a philosopher's lecture

comes to?

F2
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CHAPTER XXIV

That we ought not to spend our feelings on things beyond

our power.

Men's un- IF a thing goes against another's nature, you must not

happiness ta^e ^ ag ey^ Qr Qu or Qu are born not to snare
is their } ' J

own fault, humiliation or evil fortune, but to share good fortune.

And if a man is unfortunate, remember that his misfortune

is his own fault
;

for God created all men for happiness

and peace of mind. To this end He gave men resources,

giving each man some things for his own, and some not

for his own, things subject to hindrance and deprivation

and compulsion not for his own, but things beyond

They need hindrance for his own. The true nature of good and

evil He gave man for his' own, as was natural for Him to

if they do, Who cares for us and protects us as a Father.

distinguish

' ^' ^ut ^ ^ave
J
ust Parte(i from such an one, and he

what is is distressed !

'

from what Why did he count as his own what was not his ? When
is not. he rejoiced to" look on you why did he not reflect that you

are mortal, and that you may go on a journey? Wherefore

he pays the penalty for his own foolishness. But why do

you bewail yourself, and to what end ? Did not you study

this distinction either? Did you, as worthless women do,

regard all the things in which you took pleasure places,

persons, ways of life as though they would always be

with you ? And so now you sit and weep because you do

not see the same persons and pass your time in the same
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place. No doubt you deserve this fate to be more

wretched than rooks and ravens, who may fly where they

will and change their nests, and cross the seas, without

lamenting or longing for their first possessions.
'

Yes, but this happens to them because they have no

reason.'

Is our .reason then given us by the gods for misfortune

and misery, that we may continue in wretchedness and

mourning? Or would you have all men to be immortal,

and no one go abroad ? Are we never to go away but all

to stay rooted like plants, and if one of our close friends

goes abroad are we to sit and weep : and again, if he

return, are we to dance and clap like little children ?

Shall we not at last give up the milk of babes, and

remember what we heard from the philosophers, unless go in the

we took what they said for enchanters' tales ?
' This world course of .

is one city, and the substance of which it is constructed

is one
;
and things must needs move in a cycle, one thing

giving way to another, and some things must pass away,

and others come into being, some must abide as they are

and others must move : and the universe is full of friends but t"e
.

universe is

-the gods first, and after them men, whom nature has fuil Of

made akin to one another
;
some of them must be with

one another and others must go away, and we should

rejoice in those that are with us, yet not be sad at those

who go away.- And man, besides being born to a high

courage, and to despise all that is beyond his will, has

this too for his own, that he is not rooted nor attached

to the earth, but goes now to one place, now to another,

at one time under the pressure of business, at another
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Odysseus merely to see the world.' Such indeed was the lot of
and Hera- ~ j

clesare Odysseus:

typical of .

man's life,
Lities of many men he saw, and learnt

its move-

ment, and

fr^lfhi.
anc^ yet ear^er ^ was tne lt of Heracles to go about all

the inhabited world,

Beholding laws and insolence of men,

cleansing the world and casting forth the insolent, and

bringing in the rule of law. Yet how many friends,

think you, had he in Thebes, how many in Argos, how

many in Athens, and how many did he win for himself as

he went about, seeing that he married a wife, where he

thought fit, and got children, and forsook his children,

with no mourning nor longing, nor as one leaving them

orphans ? For he knew that no man is an orphan, but that

all men have always the Father Who cares for them con-

tinually ;
for to him it was no mere tale that he had

heard that Zeus is the Father of men, for he believed Him
to be his own father and called Him so, and all that he

did he did as looking to Him, wherefore it was in his

power to live happily everywhere. But happiness and

nging for what is absent can never be united ;
for that

which is happy must needs have all that it will, and be as

it were in a state of satisfaction
;
no thirst or hunger

Do not must come near it. But Odysseus, you say, had a sense

t^lieve
Q iongmg for hjg wife, and sat upon a rock and wept.

he makes Do you take Homer for your authority in everything, and

Odysseus Homer's stories? If Odysseus really wept, was he not
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miserable, and what good man is ever miserable ? The

universe is indeed managed ill if Zeus does not take care

of His citizens, that they may be happy as He is. It is

not lawful or right even to think of such a thing, and if

Odysseus wept and lamented, he was no good man. For

how can a man be good, when he knows not who he is,

and how can he know this when he has forgotten

that all things that have come into being are perishable,

and that it is impossible for man to be with man for ever ?

Now to desire what is impossible is slavish and silly ;
it is

to make oneself a stranger in the world, and to fight against

God with one's own judgements, as alone one can.

But my mother mourns because she does not see me.' If we CCB-

Why does she not take to heart these lessons ? Yet I do geives^^
not say that we must not take pains to prevent her lament- the sorrows

ing ;
but that we must not wish absolutely for what is we skai\\e

not ours. Another's sorrow is no concern of mine, my miserable
J 1

sorrow is my own ; and so I shall absolutely check my
n

own sorrow, for it is in my power, but another's I shall

try to check only so far as I can, but not absolutely ;

otherwise I shall
,fight, against God, I shall set myself

against Zeus and array myself against His conduct of the

universe,' and the penalty for this battling with God and

this disobedience will be paid not only by
'
children's

children ', but by me in my own person, by day and by

night, when I start in my dreams and am disturbed, when

I tremble at every message, when my peace of mind hangs

upon another's, letters.

Some one is come from Rome.
'
If only it ,be no ill news I

J
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What ill can happen to you in a place where you are

not?

From Greece.
(
If only it be no ill news !

'

On this principle, every place can cause you misery.

Is it not enough that you should be miserable where you
are yourself? Must you needs be miserable overseas, and

by letter? Is this what you mean by being secure?

What happens then if your friends there die?

What else except that mortal men have died? How
can you wish at the same time to grow old and not to

see the death of any that you love? Do you not know

that in the long course of time many events of. divers

sorts must happen ? One man must be overcome by fever,

; another by a robber,- a third by a despot. For such is

the nature of the atmosphere about us, and of our com-

panions ;
cold and heat and unsuitable .food, and travel

by land, and sea, and winds and manifold perils destroy

one man and send another into exile, -and another they

send on an- embassy or as a soldier. Sit still then

with your wits dazed at all these things mourning,

unfortunate, miserable, depending on something other

than yourself not one thing or two, but things in-

numerable. .

Life is . Is this what your lesson comes to, is this what you learnt
asodiers

jn ^& philosopher's school? Do you not know that life
oCX VXv*C _

is a soldier's service ? One man must keep guard, another

go out to reconnoitre, another take the field. . It is not

possible for all to stay where they are, nor is it better so.

But you neglect to fulfil the orders of the general and
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complain, when some severe order is laid upon you ; you
do not understand to what a pitiful state you are bringing

the army so far as in you lies
; you do not see that if all

follow your example there will be no one to dig a trench,

or raise a palisade, no one to keep night watch or fight

in the field, but every one will seem an unserviceable

soldier.

Again, if you go as a sailor on shipboard, keep to one

place and hold fast to that
;

if you are .called on to climb

the mast, refuse, if to run out on the bows, refuse that.

Why, what ship's master will put up with you, and not

fling you overboard like a useless bit of furniture, a mere

hindrance and bad example to the other sailors? So too

it is in the world
;

each man's life is a campaign, and a

long and varied one. It is for you to play the soldier's and you

part -do everything at the General's bidding, divining
mus P a7

His wishes, if it be possible. . For there is no comparison and obey

between that General and the ordinary one in power
vour

J r unseen
and superiority of character. You are set in an imperial General.

City and not in some humble town
; you are always

a senator. Do you not know that such an one can attend

but little to his own household? He must spend most r

of his time abroad, in command or under command, or as

subordinate to some officer, or as soldier or judge? And

.yet you tell me you want to be attached like a plant and

.rooted in the same place ?

1

Yes, for it is pleasant.'

. Who denies it? Dainties are pleasant too, and a beauti-

,ful womari is a pleasant thing. Your talk is the talk of

those who make pleasure .their. er^d.
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To talk of Do you not realize whose language you are using, the

to use the

8
language f Epicureans and abandoned creatures ? and

base Ian- yet though your actions and your principles are theirs,

you quote to us the words of Zeno and Socrates? Fling

away from you, as far as may be, these alien properties

that you adorn yourself with, and that do not fit you !

People of that sort have no wish except to sleep without

hindrance or compulsion, and then to get up and yawn
at their ease and wash their face, then to write and read

at their pleasure, then to talk nonsense and be compli-

mented by their friends, whatever they say, then to go

out for a walk and after a little walk to have a bath, then

to eat, and then go to sleep the sort of sleep men of

that kind are likely to indulge in I need say no more

you may judge what it is.

Come, now, tell me the way of life your heart is set

on you who profess to admire truth and Socrates and

Diogenes. What do you want to do in Athens? Just

To be false what you are doing? Nothing else? Then why do you

o . call yourself a Stoic ? If those who speak falsely of the
Stoic name J

. . .

brings its Roman constitution are seriously punished, are those

own
. who speak falsely of so great and serious a subject and

a name to get off scot free ? That cannot be
;
none may

escape this divine and mighty law, which exacts the

greatest punishments from those whose offence is greatest.

What does it say ?
' He that pretends to qualities that

concern him not, let him be given to vanity and arrogance ;

let him that disobeys the divine government be an abject

slave, let him be subject to pain, envy, pity, in a word,

let him be miserable and full of lamentations.'

ment.



Book III) Chapter 24 9.1

* What is your conclusion? Would you have me court You may
"

T-.

this great man or that and frequent his doorstep ?
'

therich

If reason so determine, for country's sake or kindred in a good

or mankind, why should you not go to him ? You are not ^ must
ashamed to go to the shoemaker when you want shoes, not pay

nor to the market-gardener when you want lettuces. -*f* 3, rice*

Are you ashamed to go to the rich when you want

something they can give ?

Yes, but I do not admire the shoemaker.'

Do not admire the rich man either.

(
I shall not natter the market-gardener."

Do not flatter the rich man either.

' How then am I to get what I want? '

Do I say to you,
'

Go, and you will get what you want
',

or only,
'

Go, and act up to your character
'
?

'Why do I go then? '

That you may come away feeling that you have ful-

filled the acts required of a citizen, a brother, a friend.

But remember that you have gone to a shoemaker,

a greengrocer, one who has no authority over great

or high matters, though he sell what he has for a big

price. You are going as it were to fetch lettuces ;

they are worth an obol, but not a talent.

Apply this principle. The business is worth going to

a man's door for. Very well, I will go. It is worth an

interview. .Very well, I will have an interview with him.

But if I must kiss his hand and flatter him with compli-

ments, that is like paying a talent. I will have none of it.

It is not to my profit, nor to the profit of the city or my
friends to ruin a. good citizen and a friend.
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Do what c But men will think you took no pains if you fail.'

is right, Have you again forgotten why you went there? Do
mind what you not know that a good man does -nothing for the

,r 1men tninK.
ga^e Q wjiat men ^^ j^ oniv for the sake of doing

right ?

1 What does he gain by doing right?
'

What does a man gain who writes Dio's name correctly?

The gain of writing.
*
Is there no further reward ?

'

Do you look for any greater reward for a good man

than to do what is noble and right? At Olympia you
do not want anything else

; you are content to have

been crowned at Olympia. Does it seem to you so

small and worthless a thing to be noble and good and

happy? Therefore, since the gods have made you a

citizen of this city and you are bound to set your hand

betimes to a man's work, why hanker after nurses and

the breast, and allow silly women to soften you and

make you effeminate with their tears? Will you then

never cease to be a babe? Do you not know that he

who acts like a child is ridiculous in proportion to his

years ?

Flattery Did you not see any one in Athens, or go to any one's
has no , .,

place if
house?

you are set <

Yes, the man. I wanted to see.'
on right ,.. , , , ,

judge-
-D tne same here

j
choose to see the man you want,

ment. -and you will see him
; only do it in no abject spirit, with-

out will to get or to avoid, and all will be well with you ;

but it does not depend on going or standing at. the door,

but on the judgements that are within you. When you
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have come to despise things without you and beyond

your will's control, and have come to regard none of them

as your own, bufonly this to be right in judgement, in

thought, in impulse, in will to get and to avoid, what

room-is left for flattery or abjectness of mind? Why do

you still long for the peace of your home, and for your

familiar haunts? Wait a little and these places
1 will

become familiar to you in their turn. Then if your

spirit is as degenerate as this, go weep and mourn as

soon as you are again parted from these.

1 How then am I to prove myself affectionate?
' You may

. . .

'

. be afiec-
In a noble and not a miserable spirit. For it is against tionate if

all reason to be of an abject and broken spirit and to you do

depend on another and to blame God or man. Prove on

yourself affectionate, but see that you observe these rules ;

if this affection of yours, or whatever you call it, is going

to make you a miserable slave, it is not for your good to

be affectionate. Nay, what prevents you loving a man as

one who is mortal and bound to leave you? Did not

Socrates love his children? Yes, but as one who is free Take

and bears in mind that the love of the gods stands first,

and therefore he failed in none of the duties of a good rexample;

man, either in his defence, or in assessing his penalty,

or earlier still as a member of the council or a soldier in

the field. But we abound in every kind of excuse for a

mean spirit ;

" with some of us it is a child, with others

our mother or our brothers. We ought not to let any
one make us miserable, but let every one make us happy,
.and God above all, Who created us for this. Go to,

did Diogends -love no one, -he who was so gentle



94 Discourses of Epictetus

or Dio-

genes, who
knew the

limits of

affection.

Freedom
is to know
what is
' mine

'

and what
is

'

not

mine
'

.

and kind-hearted that he, cheerfully took upon him

all those troubles and distresses of body for the general

good of men? But how did he love? As the servant of

Zeus should love, caring for his friends, but submitting

himself to God. That was why he alone made the whole

world his country, and no special land, and when he was

made prisoner he did not long for Athens or for his friends

and companions there, but made himself at home with

the pirates who took him and tried to make them better,

and afterwards when he was sold he lived in Corinth just

as he lived before in Athens
; yes, and if he had gone

away to the Perrhaebians it would have been just the

same. That is how freedom is achieved. That is why
he said,

(
Since Antisthenes freed me, I have ceased to be

a slave.' How did he free him ? Hear what he says :

' He

taught me what is mine and what is not mine ; property

is not mine
; kinsfolk, relations, friends, reputation,

familiar places, converse with men none of these is

my own.'

What is yours then?
' Power to deal with impressions. He showed me that

I possess this beyond all hindrance and compulsion ;
no

one can hamper me, no one can compel me to deal with

them otherwise than I will. Who then has authority over

me any more? Has Philip, or Alexander, or Perdiccas,

or the Great King? How can they? for he who is to

be mastered by men, must first long before allow

himself to be mastered by things. When a mail is not

overcome by pleasure, or pain, or reputation, or wealth,

and, when it seems good to him, can spit his whole
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body, in the tyrant's face,
2 and so leave this world, whose

slave can you call him any more? To whom is he

subject? But if he had sought his pleasure by living in

Athens, and had allowed life in Athens to have the

mastery over him, he would have been in every man's

control, and any one who was stronger than he would

have had power to cause him pain. You can imagine

how he would have nattered the pirates to sell him to

an Athenian, "that he might one day see the beautiful

Peiraeus and the Long Walls and the Acropolis.

Slave, who are you that want to see them ? If you are

servile and abject what good will they do you ?

'

Nay, I shall be free.'

Show me how you are free. Suppose some one, no If you can-

matter who, takes you away from your familiar course of
j-ye aw

life
;
he has laid hands on you and says,

l You are my from

slave, for it is in my power to prevent you from living as
jiaye

you will, it rests with me to relax your servitude, or to studied to

humiliate you ;
when I choose you can put on a glad face ^ ^

again and go off in high spirits to Athens.' What do you

say to this man who leads you captive? Whom do you

produce to set you- free from him? 3 Or do you refuse

to look him in the face, and cutting arguments short

implore him to let you go? Man, you ought to go

to prison rejoicing, hastening thither before your gaoler

can lay hands on you. What ! You decline to live in

Rome, and long for Hellas? I suppose you will weep
in our faces again, when you have to die, because you
are not going to see Athens and have a walk in the

Lvceum?
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Is this what yon went abroad for? Is this why you

sought converse with a teacher who might do you good ?

Good forsooth ! Was your object to analyse syllogisms

more readily or track out hypothetical propositions? Was

it for this reason that you left brother, country, friends,

relations, that you might learn this lesson and return?

It was not then to secure constancy or peace of mind that

you went abroad
;

it was not that you might be set

beyond harm's reach and never blame or accuse any one

any more, it was not that no one should be able to injure

you. and that so you might maintain your life unhindered

in all its relations.

Mere logi- A fine traffic this that you have achieved by your travels
calpro- .

' i.i
ficiencyis syllogisms and shifting terms and hypothetical argu-
a poor ments ! Yes, you had better sit in the market if you
result

think fit, and post up a notice like the druggists. Nay !

will you not rather deny knowledge of what you learnt,

that you may not get your precepts condemned as useless ?

What harm has philosophy done you, how has Chrysippus

wronged you, that you should prove his labours to be

useless by your own act? Not content with the ills you
had at home, which were enough to cause you pain and

sorrow, even if you had not gone abroad, did you acquire

new ills besides?

Affection Yes, and if again you have other friends and companions,
is evil ii

an(j y yO1I attac]1 yourself to another country you will

misery. only multiply your causes for lamentation. Why then

do you live, only to involve yourself in trouble after

trouble and make yourself miserable ? What, man ! You

call this
'
affection

'
? Affection indeed ! If affection is
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good, it can cause no evil. If it is evil, I have no concern

with it. I am born for what is good for me, not for

what is evil.

What then is the proper training for this ? In the first Man must
i -L i j ,.

-
*. j. *.-L'' -L.

train him-
place, the principal and most important thing, on the

seif to iose

very threshold so to speak, is that when you are attached his friends.

to a thing, not a thing which cannot be taken away but

anything like a ewer, or a crystal cup, you should bear in

mind what it is, that you may not be disturbed when it is

broken. So should it be with persons ;
if you kiss your

child, or brother, or friend, never allow your imagination

to range at large, nor allow your exultation 4 to go as far

as it will, but pluck it back, keep it in check like those who

stand behind generals driving in triumph and remind

them that they are men. In like manner you must All gifts

remind yourself that you love a mortal, and that nothing

that you love is your very own
;

it is given you for the

moment, not for ever nor inseparably, but like a fig or

a bunch of grapes at the appointed season of the year, and

if you long for it in winter you are a fool. So too if you

long for your son or your friend, when it is not given

you to have him, know that you are longing for a fig in

winter time. For as winter is to the fig, so is the whole

rnjessure
of the universe to that which it destroys. And

therefore in the very moment that you take pleasure in

a thing, set before your mind the opposite impressions.

What harm is there in whispering to yourself as you kiss

your child,
' To-morrow you will die

',
and to your friend

in like manner,
' To-morrow you or I shall go away, and

we shall see one another no more '
?

546-2411 G
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is not ill-

omened
but
natural.

The good
man's sole

concern is

to obey
God,

Discourses of Epictetus

1 But such words are of ill omen.'

Yes, and so are some incantations, but because they do

good, I do not mind, if only they do good. But do you

give the name '
ill-omened

'
to anything but what

signifies evil? Cowardice is an ill-omened thing, and so

is a mean spirit, mourning, sorrow, shamelessness
;

these

are ill-omened words, yet even these we must not hesitate

to utter, that we may guard against the things themselves.

Do you call any word ill-omened' that signifies a process

of nature? Say that harvesting ears of corn is ill-omened,

for it means destruction of the ears
; yes, but not the

destruction of the world. Say that the fall of the leaf is

ill-omened and the change of the fresh fig into the dry

and of grapes into raisins
;
for all these are changes from

a previous state into a new one. This is not destruction

but an ordered dispensation and government of things.

Going abroad is a slight change ;
death is a greater

change from what now is, not to what is not, but to

what is not now.

Shall I then be no more ?
'

Ton will not be, but something else will be, of which

the world now has need
;

for indeed you came into being,

not when you willed it, but when the world had need.

For this reason the good man, remembering who he is and

whence he has come, and by whom he was created, sets

his mind on this alone, how he shall fill his place in an

orderly fashion with due obedience to God. [To God

he says,]
' Dost Thou want me still to live ? I will live as

one who is free and noble, in accordance with Thy will ;

for Thou didst give me freedom from hindrance in what
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was mine. Hast Thou no more need of me ? Then may
it be well with Thee ;

I stayed here until now for Thee

and for none other, and so now I obey Thee and depart.'
* How do you depart ?

'

Again, as Thou wiliest, as a free man, as Thy servant, inwhat-

as one who has learnt what Thou dost command and eve5place
he is called

forbid. But as long as I continue among Thy creatures, upon to

whom wouldst Thou have me be? A magistrate or a serve Him,

private person, a senator or a commoner, a soldier or

a general, a teacher or the head of a household ? Whatever'

place or post Thou dost commit to my charge,
'
I will die

ten thousand times ', to use Socrates' words,
'
sooner than

abandon it.' Where wouldst Thou have me be? In

Rome or Athens or Thebes or Gyara ? Only remember me
there. If Thou dost send me to a place where men departing

cannot live as their nature requires, I shall go away,
5 not

jje^ives

11

in disobedience but believing that Thou dost sound the the signal.

note for my retreat. I do not abandon Thee : heaven

forbid ! but I recognize that Thou hast no need of me.

But if it be given me to live in accordance with nature,

I shall not seek another place than where I am or other

society than that in which I am.

Let these thoughts be at your command by night and Fore-

day : write them, read them, talk of them, to yourself forearme<j

and -to your neighbour. Go first to one and then to

another, asking him,
' Can you help me towards this?

'

Then if some so-called
'
undesirable

' event befall you,

the first immediate relief to you will be, that it was not

unexpected. For in all matters it is a great thing to say,

'I knew that 'I -had begotten a mortal.' 8 For this is

G 2
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what you will say, and again,
'

I knew that I was mortal.

I knew that I might have to go away, that I might be

cast into exile, I knew that I might be thrown into

prison.
3 Then if you reflect within yourself and ask

from what quarter the event has come, you will at once

remember,
'
It comes from the region of things outside

my will, which are not mine
;
how then does it concern

me ?
' Then comes the most commanding question of all :

' Who has sent it me ?
'

The Prince or the General, the City or the Law of the

City.

Obey the Give it me then, for I must always obey the law in
law. and .1

fight
everything.

against And further, when your imagination (which L not in

7our control) bites deep into your soul, struggle against

it with your reason, fight it down, suffer it not to grow

strong nor to advance the next step, calling up at pleasure

what pictures it will. If you are in Gyara do not imagine

your way of life in Rome, and the great delights you

enjoyed when you lived there and that you would enjoy

on your return. No, make your one effort there, to live

a brave life in Gyara, as one who lives in Gyara should
;

and if you are in Rome do not imagine life in Athens,

but make life in Rome your one study.

Obedience Further, you should put this delight first in place of all

to God is
others, the delight that comes from understanding that

est 7OU are obeying God, that not in word but in deed you
source of are fulfilling the part of the good man. What a fine

thing it is to be able to say to myself,
'
I am now putting

into action what other men talk big of in the lecture-room,
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and win a name for paradox. As they sit there it is my
virtues they are expounding, it is about me they are -

inquiring, it is my praise they are singing. I say, Zeus

wished to make my experience prove this truth to me, and

He wished to discover for Himself, whetherHe had a soldier

in the true sense, a citizen in the true sense, and to put

me forward as a witness to the rest of mankind of what

does and does not depend on man's will.
" Behold "

[He

says]
"
your fears are idle and your desires vain. Do not

seek good things outside you but within, or you will not

find them." It is on these terms that now He brings me The good
TTiflTl 1^

here, and again sends me thither
;
He shows me to men QO(J>S

poor, without office, sick, sends me to Gyara, puts me witness-

in prison ;
not that He hates me heaven forbid ! who

hates his best servant? nor that He takes no thought of

me, for He takes thought of the lowliest, but because He
is training me and using me as a witness to other men.

When I am appointed to such a service as this, it is not

for me to consider where or in whose company I am or

what they say of me, but rather to spend all my effort on

God and His commands and ordinances.
5

If you always have these thoughts at hand, and make

yourself familiar with them and keep them at command,

you will never want for one to comfort and strengthen

you. For dishonour consists not in having, nothing to

eat, but in not having reason sufficient to secure you from

fear and pain. But if you once win yourself freedom

from fear and pain, then tyrants and their guards, and the

Emperor's household, will cease to exist for you ; you,

who have received this high office from Zeus, will not
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feel the sting of an imperial appointment or of those who

offer sacrifice on the Capitol in virtue of their offices.
7

Only make no display of your office, and boast not

yourself in it, but prove it by your conduct
;
be content,

even if no one observes you, to live in true health and

happiness.

CHAPTER XXV

To those who fail to achieve what they set before them.

Man's
_

CONSIDER which of the aims that you set before you at

to attain tne nrst 7OU naye achieved, and which you have not, and

happiness, how some things give you pleasure to remember and some
o

T"i/*i h^ *

must not giye 7OU Pain
>

anc^ ^ possible, recover what you failed

give in. to obtain. For those who are entering on the greatest of

all struggles must not shrink, but must be ready to endure

stripes ;
for the struggle they are concerned with is not

wrestling or the pancration, in which a man may succeed

or fail, and yet be worth little or worth very much nay

more, he may be most fortunate or most miserable
; no,

his struggle is for good fortune and happiness itself.

What follows ? In this competition, even if we give in

for the moment, nothing prevents us from returning to the

struggle ;
we have not to wait for another four years for

the next Olympic Games to come. At once you may
recover yourself, and pull yourself together, and renew

the struggle with the same energy as before
;
and if you

grow faint again, you may renew it again, and if you once

attain to victory you are as one who has never failed.

Only do not begin to take a pleasure in failing from sheer
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force of habit, and go about as a sorry athlete defeated in But he

the whole round of all the Games, for all the world like acquire the

quails that have escaped !
habit of

, T , , , ... . , constant
I am overpowered, by the impression of a pretty maid. fayure .

Well ! was I not overpowered lately? I am eager to find

fault with some one. Did I not do so lately ?
'

You talk lightly to us, as though you had got off scot-

free. It is as though a man, when his doctor forbade

him to bathe, should say,
'

Why, did not I bathe quite

lately ?
' What if the doctor can answer him,

c

Well, what

effect did bathing have on you? Did you not fall into

a fever ? Did you not get a headache ?
' So when you

found fault with some one lately, was it not the act

of a bad man, and of a foolish one ? Did you not feed

this habit, by putting before it acts which were congenial

to it ? And when the pretty girl was too much for you,

did you get away unpunished ? What do you mean then

by talking of what you did lately ? Nay, you ought

rather, I think, to have remembered, as slaves remember

their floggings, and to have refrained from repeating the

same offence. But it is not the same thing : pain makes

the memory of the slave, but what pain or penalty attends

your offences ? When did you acquire the habit of avoid-

ing, evil activities?
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CHAPTER XXVI

To those who fear want.

To fear ARE you not ashamed of being more cowardly and mean-

to show spirited than runaway slaves? How do they leave their

a mean masters when they run away? What lands or servants

have they to trust to? Do not they steal just a morsel to

last them for the first days, and then go on their way over

land or it may be sea, contriving one resource after another

to keep themselves alive ? And when did a runaway slave

ever die of hunger ? Yet you are all of a flutter and keep

awake at nights for fear you should run short of necessaries.

Miserable man, are you so blind as not to see the road, to

which want of necessaries leads you ? Where does it lead ?

The same way as fever, the sameway as a falling stone to

death. Well, and is not this exactly the situation you
often described to your companions ? Many a passage did

you read and write about it. How often did you boast

that you could face death at any rate with a quiet mind !

'

Yes, but my family will starve.'

What of that? Does their hunger lead in a different

direction ? Is not the way that leads below the same, and

the world it leads to the same? Will you then not have

courage to face every form of want and necessity, and to

look on that world whither even the richest and those

who have held the highest offices must descend, nay even

kings and emperors themselves? Only you will descend

hungry, if it so chance, and they will burst with over-

eating and over-drinking.
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Did you ever by chance see a beggar who was not old?

They are all far gone in years ; yet they bear the pinch

of cold night and day, and lie forlorn upon the ground,

and their food is what bare necessity demands and no

more, but they almost arrive at immortality, and yet you
who are sound in hand and foot are so afraid of starving !

Can you not draw water, or write, or take charge of

children, or be another man's doorkeeper ?

But it is disgraceful, you say, to be reduced to this

necessity.

First learn then what is disgraceful, and then tell us

that you are a philosopher ;
but for the present, if another

call you so, do not allow him.

When a thing is not your business, when you are not No one can

responsible for it, when it has befallen you without your ^ace^ ^y
own act, like a headache or a fever, can it disgrace you ? what is

If your parents were poor, or if they made others their

heirs instead of you, if they give you no help while they

are alive, is this any disgrace to you? Is this what you
learnt with the philosophers? Did you never hear that

what is disgraceful is blameable, and the blameable is what

deserves blame, and it is absurd to blame a man for what

is not his own act, done by himself ? Well, did you make

your father what he is, or is it in your power to mend his

character ? Is this given you ? What follows ? Ought you
to desire what -is not given you, or to be ashamed if you
do not attain to it? Is this all the habit you acquired

when you studied philosophy, to look to others and to

hope for nothing from yourself and your own acts?

Lament therefore and mourn, and when you eat be fearful
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To cherish that you will have nothing to eat to-morrow. Tremble

is to have ^or your wretched slaves, lest they should steal, or run

missed the
away, or die. Live in this spirit, and never cease to live

true end
, 1-11

of study.
SQ

J 7OU wno never came near philosophy, except in name,

and disgraced its principles so far as in you lies, by showing

them to be useless and unprofitable to those who take

them up. You never set your will to gain constancy,

tranquillity, and peace of mind
; you never paid regard

to any master for this end, though you attended to many
for the sake of syllogisms. You never tested any of these

impressions thoroughly for yourself, asking,
' Can I bear It

or can I not ? What have I to look to ?
'

No, you assumed

that all was well with you, and that you were quite secure,

and devoted your efforts to the final study of all, how to

be immovable. And in what were you to make yourself

immovable? Cowardice, a base spirit, admiration of the

rich, failure to get what you will, defeat of your will to

avoid. It was to secure these results that you spent all

your care.

Philosophy Ought you not to win some possession from philosophy,

ifvouha e
before 7OU tr7 to make it secure? Did you ever see any

noprin- one build a coping, unless he had a wall round which

ffuard
to build it ? Who ever appoints a doorkeeper where there

is no door to guard ?

Again, you make it your study to be able to demonstrate.

Demonstrate what? You study not to be shaken by falla-

cies. Shaken from what position? Show me first what

you are guarding, what you are measuring, or what you
are weighing ; then it is time enough to show me the

balance or the bushel. How long do you mean to measure
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dust and ashes? Ought you not to demonstrate those

principles which make men happy, which make things

prosper as they wish, principles which make them not

blame any one or accuse any one, but acquiesce in the

government of the universe? Show me these.

1

See, I do show them ',
he says. I will analyse syllo-

gisms for you.'

Slave, this is the measuring instrument, not that which

is measured. That is why you now pay the penalty for

your neglect of philosophy ; you tremble, you lie awake,

you take counsel with every one, and unless your .plans

promise to please every one you think you have taken

bad counsel.

Then you fear starvation, as you think
;
but what you It is not

11 x >. ^ x -j J.-L a. starvation
really fear is not starvation

;- you are afraid that you u jear

may not have a cook, that you may not have another to but a

cater for you, another to shoe you, another to dress you,
Slm^ e '

others to rub you, others to follow you ;
when you have

stripped in the bath and stretched yourself out like the

crucified, you want to be rubbed on this side and that,

ancLthen you want the masseur to stand byand say,
i

Turn,

and give me his side, take his head, hand me his shoulder
'

;

and then when you have left the bath and gone home .

you expect to cry out,
'
Will no one bring me something

to eat ?
' and then,

' Remove the tables, and wipe them.'

What you really fear is that you may not be able to live

the life of an invalid
;

for the life of healthy men you
have only to see how slaves and labourers and true

philosophers live
;

the life of Socrates, though he had

a wife and children to live with, the life of Diogenes, and
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of Cleanthes, who combined philosophy with drawing
which any water. If this is what you want to have, you will have it

have, who everywhere, and will live with confidence. Confidence

is good for jn wnat ? In that which alone it is possible to confide in,

what is trustworthy, and cannot be hindered or taken

away, that is, your own will. Why have you made

yourself so useless and unprofitable that no one is "willing

to take you into his house and take care of you ? Every one

will pick up a vessel that is whole and fit for use if it is

flung aside and will count it gain ;
but every one will

count you loss, not gain. Cannot you even serve the

purpose of a dog or a cock? Why then do you wish to live

any more, if this is your character ?

God pro- Does a good man ever fear that food may fail him ? It
vides for

_ %

J

the good does not fail the blind, it does not fail the lame, will it

man, so a j ^Q gOOCi man ? There is no want of some one to give
long as He &

.
.

desires his pay to the good soldier, or workman, or shoemaker : will

presence. ^& good man find none ? Does God so disregard His own

principles, His servants, His witnesses, whom alone He uses

as examples to the untaught, to show '

that He exists and

orders the universe well, and does not disregard human

things, and that for the good man nothing is evil, whether

he lives or dies' ? What if He does not provide food?

It only means that, like a good general, He has given me

the signal to retire. I obey, I follow, I praise my Com-

mander, and laud His acts. For I came when He thought

fit, and again shall go when He thinks fit
;

and while

I lived this was the work I had to do, to praise God in

my own heart, and to others, be it to one or to many.
If He does not provide me with much or with abundance,
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His will is for me to live simply ;
for He did not give

Heracles

abundance to Heracles, His own son
;

another than he kjno.

yet

was king of Argos and Mycenae, and he was subject to he ruled

him and suffered toils and discipline. Yet Eurystheus ^ nis

was the man he was, no true king of Argos and Mycenae, cleansing

for he was not king over, himself, while Heracles was ruler

and commander of all land and sea, cleansing them from

lawlessness and wrong, and bringing in justice and right-

eousness, and this he did unarmed and single-handed.

And when Odysseus was shipwrecked and cast ashore, Odysseus
i i i i i i was not
his necessity never broke ms spirit, or made it abject. KJ./^^

Nay, how did he approach the maidens to ask of them the disaster,

necessaries of life, which men think it most shameful f^v^v-.
to beg from another ? judge-

ments.

Like bill-bred lion, trusting in his might.

Trusting in what ? Not in reputation, not in money, nor

office, but in his own might, that is in judgements on

things within our power and beyond it. For it is these

alone that make free men, whom nothing can hinder,

which lift up the neck of those who are in humiliation,

and make them look with unwavering eyes upon rich men

and upon despots.

And .this was what the philosopher had to give, but Illness and
, i . . , death are

you are going to leave him, it seems, not with courage

but trembling for your pitiful clothes and plate. Misera- to him

ble man ! have you so wasted your time until now? achieved
1 What then, if I fall ill?

' freedom.

- You shall bear illness well.

' Who shall tend me? '
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God, and your friends.

'
I shall lie on a hard bed.'

But you can do it like a man.
4
I shall not have a proper house.'

If you have one, you will be ill all the same.
( Who will give me food ?

'

Those who find it for others
; you will be no worse off

than Manes 1 on your sick-bed. And what is the end of

the illness ? Nothing worse than death. Will you realize

once for all that it is not death that is the source of all

man's evils, and of a mean and cowardly spirit, but

rather the fear of death ? Against this fear then I would

have you discipline yourself; to this let all your reason-

ings, your lectures, and your trainings be directed
;
and

then you will know that only so do men achieve their

freedom.
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CHAPTER I

On Freedom.

THAT man is free, who lives as he wishes, who is proof
Freedom

.

x
consists in

against compulsion and hindrance and violence, whose anuntram-

impulses are untrammelled, who gets what he wills to get .

and avoids what he wills to avoid.

Who then would live in error ? .

No one.

Who would live deceived, reckless, unjust, intemperate,

querulous, abject?

No one.

No bad man then lives as he wculd, and so no bad man

is free.

Who would live in a state of distress, fear, envy, pity,

failing in the will to get and in the will to avoid ?

No one.
*

Do we then find any bad man without distress or fear,

above circumstance, free from failure?

None. Then we find none free.

If a man who has been twice consul hear this, he will not in

forgive you if you add,
' But you are wise, this does not birth or

concern you.' But if you tell him the truth, saying,
' You are just as much a slave yourself as those who have

been thrice sold ',
what can you expect but a flogging?
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' How can I be a slave ?
' he says ;

*

my father is free,

my mother is free, no one has bought me
; nay, I am

a senator, and a friend of Caesar, I have been consul and

have many slaves.'

In the first place, most excellent senator, perhaps your
father too was a slave of the same kind as you, yes and

your mother and your grandfather and the whole line of

your ancestors. And if really they were ever so free, how

does that affect you? What does it matter if they had

a fine spirit, when you have none, if they were fearless

and you are a coward, if they were self-controlled and

you are intemperate?

Slavery
<

Nay, what has this to do with being a slave ?
' he

means >

compul-
rePlies '

sionof Does it seem to you slavery to act against your will,
ewl

under compulsion and with groaning?
c
I grant you that,' he says,

' but who can compel me

except Caesar, who is lord of all?
'

Why, then, your own lips confess that you have one

master : you must not comfort yourself with the thought

that he is, as you say, the common master of all, but

realize that yo$ are a slave in a large household. You

are just like the people of Nicopolis, who are wont to cry

aloud,
'

By Caesar's fortune, we are free.'

The However, let us leave Caesar for the moment if you
tyranny of

piease but tell me this : Did you never fall in love with
passion

r
.

/

may be any one, with a girl, or a boy, or a slave, or a free man ?

greater t
\^]ia

-

t fas that to do with slavery or freedom ?
'

than that ]

of Caesar. Were -you never commanded by her you loved to do

anything you did not wish? Did you never flatter your
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precious slave-boy ? Did you never kiss his feet ? Yet if

any one compel you to kiss Caesar's, you count it an out-

rage, the very extravagance of tyranny. What is this if

not slavery ? Did you never go out at night where you
did not wish, and spend more than you wished and utter

words of lamentation and groaning ? Did you put up
with being reviled and shut out ? If you are ashamed to

confess your own story, see what Thrasonides says and

does : he had served in as many campaigns or more

perhaps than you and yet, first of all, he has gone out at

night, at an hour when Getas does not dare to go, nay, if

he were forced by his master to go, he would have made

a loud outcry and have gone with lamentations over his

cruel slavery, and then, what does he say ?

A worthless girl has made a slave of me.

Whom never foe subdued.

Poor wretch, to be slave to a paltry girl and a worthless

one too ! Why do you call yourself free then any more?

Why do you boast of your campaigns ? Then he asks for

a sword, and is angry with the friend who refuses it out of

goodwill, and sends gifts to the girl who hates him, and

falls to praying and weeping, and then again when he has

a little luck he is exultant. How can we call him free

when he has not learnt to give up desire and fear ?
-1

Now look at "the lower animals and see how we apply

the notion of freedom to them. Men put lions in cages of freedom

and rear them as tame creatures and feed them, and th^owe*
sometimes even take them about with them. Yet who animals,

will call a lion like that
(
free

'
? The softer he lives, the

546.24 H H
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worse is his slavery. What lion, if he got sense or reason,

would wish to be a lion of that sort? Look at the birds

yonder and see what lengths they go in striving to escape,

when they are caught and reared in cages ; why, some of

them actually starve themselves rather than endure that

sort of life
;
and even those that do not die, pine away

and barely keep alive, and dash out if they find any chance

of an opening. So strong is their desire for natural

freedom, an independent and unhindered existence.

Why, what ails you in your cage?
c What a question ! I am born to fly where I will, to

live in the air, to sing when I will
; you take all this away

from me, and say,
" What ails you?

" '

Therefore we will call only those creatures free, that do

not endure captivity, but escape by death as soon as they

are caught. So too Diogenes says somewhere,
' A quiet

death is the one sure means of freedom ', and he writes to

the Persian king,
l You cannot enslave the city of the

Athenians any more than you can enslave fishes.'

c What ! shall I not capture them ?
'

1
If you capture them,' he says,

'

they will straightway

. leave you and be gone, like fishes
;

for when you take

one of them, he dies. So if the Athenians die as soon as

you take them, what is the good of your armament? '

These are the words of a free man who has seriously

examined the question and found the truth, as is reason-

able
;
but if you look for it elsewhere than where it is,

what wonder if you never find it ?

The slave ^j^ sjaye jg anxjous to k e set free at once . Why? Do
wrongly ... . .

thinks that you think it is because he is anxious to pay the tax on his
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manumission? No ! the reason is he imagines that up enfran-

11 1-1 i j -11 i 11 chisement
till now he is hampered, and ill at ease because he has not is freedom

got his freedom. '
If I am enfranchised,' ]^e says,

*
at once

all will be well, I heed nobody, I talk to all men as an

equal and one of their quality, I go where I will, I come

whence I will and where I will.' Then he is emancipated,

and having nothing to eat 2 he straightway looks for

some one to flatter and to dine with
;
then he either has

to sell his body to lust .and endure the worst, and if he and then

gets a manger to eat at, he has plunged into a slavery ^g^veo
much severer than the first

;
or if perchance he grows passion or

rich, being a low-bred fellow he dotes on some paltry
am l lon '

girl and gets miserable and bewails himself and longs to be

a slave again.
' What ailed me in those days ? Another gave me

clothes and shoes, another fed me and tended me in sick-

ness, and the service I did him was a small matter. Now,
how wretched and miserable I am, with many masters

instead of one ! Still, if I can get rings
3 on my fingers

I shall live happily and prosperously enough.'

And so first, to get them, he puts up with what he

deserves, and having got them repeats the process. Next

he says,
'
If I go on a campaign I am quit of all my

troubles.' He turns soldier and endures the lot of a

criminal, but all the same he begs for a second campaign
and a third.

4
Lastly, when he gets the crown to his

career and is made a senator, once more he becomes

a slave again as he goes to the senate
;
then he enjoys the

noblest and the sleekest slavery of all.

Let him not be foolish, let him learn, as Socrates said,

H 2
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The error what is the true nature of everything, and not apply
is due to a

primary conceptions at random to particular facts. For

apply pri- this is the cause of all the miseries of men, that they are

marycon- not a^je to apply their common primary conceptions to

particular cases. One of us fancies this, another that.

One fancies he is ill. Not at all
;

it is only that he does

not apply his primary conceptions. Another fancies

that he is poor, that his father or mother is cruel, another

that Caesar is not gracious. But really it is one thing,

and one thing only ; they do not know how to adjust

their primary conceptions. For who has not a primary

notion of evil that it is harmful, to be shunned, by every

means to be got rid of? One primary notion does not

conflict with another, the conflict is in the application.

What then is this evil which is harmful and to be

shunned ?

4 Not to be Caesar's friend
',

5 he says.

He has gone out of his way, he has failed to apply his

notions, he is in sore distress, he is seeking for what is

nothing to the purpose ;
for when he has got Caesar's

friendship he has equally failed of his object. For what

The true J s the object of every man's search ? To have a quiet

men is mind, to be happy, to do everything as he will, to be free

achieved, from hindrance and compulsion. Very well : when he

becoming
becomes Caesar's friend is he relieved from hindrance

'

Caesar's anci compulsion, is he in peace and happiness ? Of whom
friend '.but . . . TTT1 ,

. .

by inward are we to inquire ? Whom can we better trust than the

peace. Very man who has become Caesar's friend?

Come forward and tell us ! when was your sleep more

tranquil, now or before you became Caesar's friend ?
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At once the answer comes,
4

Cease, by the gods I beg

you, to mock at my fortune
; you do not know what

a miserable state is mine
;
no sleep comes near to me, but

in comes some one to say,
" Now he 's awake, now he'll be

coming out "
;
then troubles and cares assail me.'

Tell me, when did you dine more agreeably, now or

before?

'Hear again what he says about this : if he is not invited,

he is distressed, and if he is invited he dines as a slave with

his lord, anxious all the while for fear he should say or do

something foolish. And what do you think he fears? To
be flogged like a slave? How should he come off so well?

No, so great a man as he, and Caesar's friend, must fear

to lose his neck
; nought less were fitting. When did you

bathe with more peace of mind, or exercise yourself more

at your ease ? In a word, which life would you rather live,

to-day's or the old life ? No one, I can swear, is so wanting

in sense or feeling,
6 that he does not lament his lot the

louder the more he is Caesar's friend.

Inasmuch then as neither those who bear the name of No one
i

kings nor kings' friends live as they will, what free men w
.

1S

are left? Seek, aiid you shall find, for nature supplies you canbefree,

with means to find the truth. If, with these means and , ^j^
e

no more to guide you, you cannot find the answer for or *a king's

yourself, then listen to those who have made the search.
n *

What do they say?

Does freedom seem to you a good thing?
* The greatest good.'

Can any one who attains the greatest good be miserable

or fare badly?
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Freedom

implies

indepen-
dence of

another's

will or

'
No.'

Whensoever then you see men unhappy, miserable,

mourning, you may declare with confidence that they are

not free.

1
1 do declare it.'

Well then, we have got away from buying and selling,

and that kind of disposal of property which they deal with.

For if you are right in making these admissions, no one

who is miserable can be free,
7 whether he be a great king or

a little one, a consular or one who has twice been consul.

f
Granted.'

Answer me once more. Does freedom seem to you
a great and noble and precious thing ?

'

Certainly.'

Can then one who possesses so great and precious and

noble a thing be of a humble spirit?
' He cannot.'

Therefore when you see a man cringing to another or

flattering him against his true opinion, you may say with

confidence that he too is not free, and not only if he does

it for a paltry dinner, but even if he does it for a province

or a consulship. But those who do it for small objects you

may call slaves on a small scale, and the others, as they

deserve, slaves on a large scale.

'
I grant you this too.'

Again, does freedom seem to you to be something inde-

pendent, owning no authority but itself?

'

Certainly.'

Then whenever a man can be hindered or compelled

authority, by another at will, assert with confidence that he is not
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free. Do not look at his grandfathers and great grand-

fathers and search whether he was bought or sold, but if

you hear him say
' Master ' from the heart and with

feeling, then call him slave, though twelve fasces go be-

fore him
;

8 and if you hear him say,
' Wretched am I, that

I am so treated
J

,
call him slave

;
in a word, if you see him

bewailing himself, complaining, miserable, call him slave,

though he wears the purple hem. If, however, he does

not behave like this, call him not free yet, but get to

know his judgements and see whether they are liable to

compulsion or hindrance or unhappiness, and if you find

any such, call him a slave on holiday at the Saturnalia
;

say that his master is away ;
he will presently return and

then you will learn his true condition.
c In what form will he return ?

'

In the form of every one who has authority over the

things that a man wishes for, to get them for him or to take

them away.
' Have we then so many masters ?

'

Yes, for even before these personal masters, we have

masters in circumstance, and circumstances are many.
It must needs follow then that those who have authority

over any of these are our masters. For no one really We fear

fears Caesar himself : men fear death, exile, deprivation ~
r ove

'

_

' ' r
Caesar, not

of property, prison, disfranchisement. Nor does any forhim-

one love Caesar, unless he has great merit ; we love
se *u

' 6 ' what he

wealth, the tribunate, the praetorship, the consulship, controls.

When we love and hate and fear these, the men who have

authority over them are bound to be our masters, and

that is why we worship them like gods ;
for we consider
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that that which has authority over the greatest benefit is

divine
;
and then if we make a false minor premiss,

'
this

man has control over the greatest benefit
',
our conclusion

is bound to be wrong too.

Indepen- What is it then which makes man his own master and

not in the
^ree ^rom hindrance ? Wealth does not make him so, nor

things be- a consulship, nor a province, nor a kingdom ;
we must

control*

11"

^n(^ sometnmg else - Now what is it which makes him

unhindered and unfettered in writing?
'

Knowledge of how to write.'

What makes him so in flute-playing?
'

Knowledge of flute-playing.'

So too in living, it is knowledge of how to live. You

have heard this as a general principle ;
consider it in

detail. Is it possible for one who aims at an object which

lies in the power of others to be unhindered ? Is it possible

for him to be untrammelled?

'No.'

It follows that he cannot be free. Consider then : have

we nothing which is in our power alone, or have we every-

thing? Or only some things in our power, and some in

that of others ?

1 How do you mean ?
'

"

When you wish your body to be whole, is it in your

power or not?
'
It is not.'

And when you wish it to be healthy ?

' That is not in my power.'

And when you wish it to be beautiful?
' That is not in my power.'
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And to live or die?

' That is not mine either.'

The body then is something not our own and must give

an account to any one who is stronger than ourselves.

'Granted.'

Is it in your power to have land when you will, and as

long as you will, and of the quality you will?

'
No.'

And slaves?

'
No.'

And clothes?

'No.'

And your bit of a house?

'No.' ,

And horses ?

' None of these things.'

And if you wish your children or your wife or your

brother or your friends to .live, whatever happens, is

that in your power ?

'

No, that is not either.'

Have you nothing then which owns no other authority, but in

nothing which you alone control, or have you something
S m

of that sort ? . owns no
'
I do not know.'

-

***&%outside it

Look at the matter thus and consider it. Can any one in the

make you assent to what is false? region o
J

assent, im-
' No one.' pulse, will

Well, then, in the region of assent you are unhindered
^

get^
and unfettered.

'
Granted.'
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Again, can any one force your impulse towards what

you do not wish ?

' He can
;

for when he threatens me with death or

bonds, he forces my impulse.'

Well now, if you despise death and bonds, do you heed

him any longer ?

<
No.'

Is it your doing then to despise death, or is it not

yours ?

<

Mine.'

It rests with you then to be impelled to action, does

it not?
'
I grant it rests with me.'

And impulse not to act, with whom does that rest ? It

is yours too.

'

Supposing that my impulse is to walk, and he hinders

me, what then? '

What part of you will he hinder ? Your assent ?

*

No, but my poor body.'

Yes, as a stone is hindered.
' Granted

;
but I do not walk any more.'

Who told you that it is your business to walk unhin-

dered? The only thing I told you was unhindered was

your impulse ;
as to the service of the body, and its co-

operation, you have heard long ago that it is no affair of

yours.
'
I grant you this too.'

Can any oae compel you to will to get what you do not

wish ?

c No one.'
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Or to purpose or to plan, or in a word to deal with trie
~

impressions that you meet with?
' No one can do this either

;
but if I will to get some-

thing a man will hinder me from obtaining it.'

How will he hinder you, if you set your will upon

things which are your own and beyond hindrance?

Not at all.'

But no one tells you that he who wills to get what is

not his own is unhindered.
' Am I then not to will to get health ?

' You must

Certainly not, nor anything else that is not your own.
^
m^ y ur

For nothing is your own, that it does not rest with you what is

to procure or to keep when you will. Keep your hands your own'

far away from it
;
above all, keep your will away, or else

you surrender yourself into slavery, you put your neck

under the yoke, if you admire what is not your own, and

set your heart on anything mortal, whatever it be, or

anything that depends upon another.
'

Is not my hand my own ?
'

It is a part of you, but by nature a thing of clay, subject

to hindrance and compulsion, slave to everything that is

stronger than itself. Nay, why do I name you the hand ?

You must treat your whole body like a poor ass, with its The body

burden on its back, going with you just so far as it may,
1S abeast

and so far as it is given you ;
but if the king's service calls, to be given

and a soldier lays hands on it, let it go, do not resist or u
L/

murmur
;

if you do; you will only get a flogging and lose

your poor ass all the same.

But when this is your proper attitude to your body,

consider what is left for you to do with other things that
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are procured for the body's sake. As the body is the poor

ass, other things become the ass's bridle and pack-saddle,

shoes and barley and fodder. Give them up too, let them

go quicker and with a lighter heart than the ass itself.

If you dis- And when you have prepared and trained yourself

tinguish thus to distinguish what is your own from what is not
what is

your own your own, things subject to hindrance from things un-

from what
hindered, to regard these latter as your concern, and the

is not your . ,. . . . .
n

own, you
former as not, to direct your will to gain the latter and

have noth- to avoid the former, then have you any one to fear any
ing to fear.

5

> / / /

more ?

' No one.'

Of course. What should you fear for? Shall you fear

for what is your Own, that is, for what makes good and

evil for you? Nay, who has authority over what is

yours? Who can take it away, who can hinder it, any
more than they can hinder God? Is it your body and

your property that you fear for? -Are you afraid for

what is not your own, for what does not concern you
at all?

This is Why, what have you been studying all along but to

what you distinguish what is yours from what is not yours, what is
wentto .

6
r i i

thephilo-
in your power from what is not in your power, things

sophersto subject to hindrance from things unhindered? Why did

you go to the philosophers ? Was it that you might be just

as unfortunate and miserable as ever? I say that so

trained you will 'be free from fear and perturbation.

What has pain to do with you now, for it is only things

that cause fear in expectation which cause pain when they

come? What shall you have desire for any longer, for
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your will is tranquil and harmonious, set on objects

within its compass to obtain, objects that are noble and

within your reach, and you have no wish to get what is

beyond your will, and you give no scope to that jostling

element of unreason which breaks all bounds in its

impatience?

When once you adopt this attitude towards things, no

man can inspire fear in you any longer. For how can

man cause fear in man by his aspect or his talk or by his

society generally, any more than fear can be roused by
horse or dog or bee in another horse or dog or bee? No,
it is things which inspire fear in every man ;

it is the power
of winning things for another or of taking them away from

him, that makes a man feared.

How then is the citadel destroyed? Not by fire or The inner
"
*. J 1

"

sword, but by judgements. For if we pull down the
^ 5;

S
j

citadel in the city, we have not got rid of the citadel not by

which is held by fever or by fair women, in a word the
orc

.

e> bu

. by judge-
citadel in ourselves and the tyrants who are within us, ments.

who threaten each one of us day by day, now in new forms,

now in old. This is the point where we must begin, this

is where the citadel must be destroyed, and the tyrants

cast forth
;
we must give up our body, and all that

belongs to it faculties, property, reputation, offices,

honours, children, brothers, friends all these we must

regard as having no concern for us.

If the tyrants are cast forth from this, what need is The
-*-rT A

there for me to blockade the outward citadel ? What harm
citadel

does it do to me by standing ? Why do I try and cast forth matters

the guards ? I feel them no longer ;-
their rods and their
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mitted to spears and swords are pointed against others. I was never
s

hindered in my will or compelled against my wish.

Nay, how can this be ?

I have submitted my will
9 to God. He wills that

I should have a fever
;

I will it too. He wills that I should

have an impulse. I will it too. He wills that I should

will to get a thing. I too will it. He wills that I should

get something, and I wish it
;
He wills that I should not,

I wish it no more. I am willing then
(if He wills it) to

die or be put on the rack. Who can hinder me any more

against my own judgement or put compulsion on me?

I am as safe as Zeus.

The travel- j act as ^g more cautious travellers do. A man has
ler in life

seeking a heard that the road is infested by robbers
;
he does not

faithful
_ dare to venture on it alone, but waits for company

companion ,,...'
will a legate, or a quaestor, or a proconsul and joining him
attach i^ passes safely on the road. The prudent man does the
himself .'111.1 n i ,

to God. same in the world
;

in the world are many haunts of

robbers, tyrants, storms, distresses, chances of losing

what is dearest.
' Where is a man to escape? How is he

to go on his way unrobbed ? What company is he to wait

for that he may pass through in safety ? To whom is he to

join himself? To this or that rich man, or consular?

What is the good of that ? Your great ,man himself is

stripped, and utters mourning and lamentation. What

if my fellow traveller turns against me himself to rob me ?

What am I to do ? I will be "
a friend of Caesar

"
;

if I am
his companion no one will do me wrong. But first, how

many things must I endure and undergo, to become a

distinguished person ! How often must I suffer robbery
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and from how many ! And then, if I rise to distinction,

even Caesar is mortal. And if some circumstance lead

him to become my enemy, where, I ask, is it better for

me to retire? To the wilderness? Why, does not fever

come there? What is to become of me then? Is it impos-

sible to find a travelling-companion who is safe, trust-

worthy, strong, proof against attack?
' Thus he reflects

and comes to understand that if he attaches himself to

God, he will pass through the world in safety.
f What do you mean by

"
attach

"
himself?

'

X

That what God wills, he may will too, and what God He must

wills not, he may not will either.
God'

6

'11

How then is this to be done? his will,

How else, but by examining the purposes
10 of God and ^^

study

His governance of the world. What has He given me poses,

to be my own, and independent, what has He reserved

for Himself? He has given me all that lies within the

sphere of my choice, and has put it in myhands, unfettered,

unhindered. How could He make my clay body free

from hindrance ? My property, my chattels, my honour,

my children, my wife, He made subject to the revolu-

tion of the universe. WTiy then do I fight against God ?

Why do I will what is not for me to will, what is not given

me to hold under all conditions, but to hold only as it is

given and so far as it is given ?

Suppose He that gave takes away. Why then do I We must

resist ? I shall not merely be
silly, if I try to compel Him

that is stronger ;
first of all I shall be doing wrong. For takes

whence did I bring what I have into the world ? My away-

father gave them me. And who gave them him? Who
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is it that has made the sun, and the fruits of the earth,

and the seasons, and the union and fellowship of men

with one another ?

God gave You have received everything, nay your very self, from

thin^vet Another,
11 and yet you complain and blame the Giver, if

you com- He takes anything away from you. Who are you and

^ou'have
^or w^-at nave 7O11 come ? Did not He bring you into the

to give up world ? Did not He show you the light ? Has He not

any ing.
g-ven vou fe;Qow workers? Has He not given you senses

too, and reason? And in what character did He bring

you into life? Was it not as a mortal, one who should

live upon earth with his little portion of flesh and behold

God's governance and share for a little while in His

pageant and His festival? Will you not then look at the

pageant and the festal gathering as long as it is given you,

and then, when God leads you forth, go away with an

obeisance to Him and thanksgiving for what you have

heard and seen?
6

No, I wanted to go on feasting.'

You must Yes, those at the Mysteries too want to go on with the
berea y ceremo^ anc[ those at Olympia to see fresh competitors,

the festival but the festival is at an end. Leave it and depart, in

time

1
a tnan^ul and modest spirit ;

make room for others,

comes, Others must come into being, even as you did, and being
and make

kornm^ nave room and dwellings and necessaries. But
room for

others. if the first comers do not retire, what is left for them?

Why will nothing satisfy or content you? Why do you

crowd the world's room ?

'

Yes, but I want my wife and my children to be with me.'

Are they yours? Are they not His who gave them?
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Are they not His who has made you? Will you not

give up what is not yours, and give way to Him who is

stronger than you ?

c

Why then did He bring me into the world on these

terms?
'

Depart, if
12

it does not suit you. God has no need of There is no

a querulous spectator. He needs men who join in the P ace
;
or a

feast and in the dance, ready to applaud and glorify and spectator.

praise the festival. But the impatient and miserable

He will gladly see left outside, the festival: for even

when they were there they did not behave as at a festival

nor fill the place appropriate to them, but were peevish

and complained of fate and fortune and their company :

insensible to fortune's gifts and to their own faculties,

which they have received for just the opposite a great

heart, a noble spirit, and the very freedom we are now

in search of.

c For what then have I received these gifts ?
'

To use them. My gifts

'For how long?'
are given

.
me for just

Just so long as He who lent them wills. as long as

' But what if they are necessary for me ?
'

Do not set your heart on them, and they will not be.

Do not tell yourself that they are necessary, and they

are not.

This is what you ought to practise from sunrise to But it

sunset, beginning with the meanest things and those

most subject to injury a jug or a cup. From this sign them.

go on to a tunic, 'a dog, a horse, a field
;
and from that

to yourself, your body and its members .your children,
546.24 II r
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your wife, your brothers. Look carefully on all sides

and fling them away from you. Purify your judgements,

and see that nothing that is not your own is attached to

you or clings to you, that nothing shall give you pain

if it is torn from you. And as you train yourself day by

day, as in the lecture-room, say not that you are a philo-

sopher (I grant you that would be arrogant), but that

you are providing for your enfranchisement
;

for this

Only so
is freedom indeed. This was the freedom which Diogenes

win free- won from Antisthenes, and said that no one could enslave

domlike j^m anv more. That explains his bearing as a captive,
Diogenes, .

.
.

who was and his behaviour to the pirates : did he call any or them
master master? I do not mean the mere name (I have no fear

a slave ;
f that), but the state of mind, ofwhich it is the expression.

Think how he rebukes them for feeding their prisoners

badly. Think how he was sold : did he look for a master ?

No, for a slave.13 And when he was sold, think how he bore

himself towards his master : he began talking to him

at once, telling him that he ought not to dress as he did,

or shave as he did, and what life his sons ought to lead.

What wonder in that? For -if he had bought a slave

skilled in gymnastic would he have used him as a servant

in the palaestra or as a master ? As a master ; and in

the same way if he had bought a man skilled in medicine

for mastery or in architecture. And on this principle the man with

dSfnot
n

S^ *s k und in every subject to be superior to the man

on power without skill. Whoever then possesses knowledge of
to pumsh. j- e

-

n generaj must be master. For who is master on

shipboard ?

The helmsman.'
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Why? Is it because any one who disobeys him vis

punished-? [No ! but because he possesses skill in

steering.]
14

' But my master can flog me. 5 "

;

Can he do it with impunity?
4 So I thought.'

But as he cannot do it with impunity, therefore he

has no authority to do it. No one can do wrong acts

with impunity.
.

* What penalty falls on the man who imprisons his own The cruel

slave, if he think
fitf_ :_ _

^f
The very act of imprisoning him is his penalty, and nature, and

this you will admit yourself, if you will hold fast the

principle that man is 'not a brute but a civilized creature.

For when does a vine do badly? When it acts against

its nature. When does a cock do badly? In the same
X

conditions. The same is true of a man. What is his nature

then? Is it to bite and kick and cast into prison and

behead? No, but to do good, to work with others and

pray for them. Therefore, whether you will or no,

man does badly when he acts without sense.

' Did not Socrates then do badly?
'

No, but his judges and accusers did.

' Did not Helvidius in Rome do badly?
'

"

It: was not
'

-H.T i .1

'

i T i

'

Socrates

No, but his murderer did. who did
< What do you mean? '

badly, but

T
'

-i i r i i i i his judges :

Just as you do not say the nghtmg-cock has done

badly when it has won and been wounded, but when it

has been beaten without a scratch, and you do not count

a hound happy when he does not strain in the pursuit,

I 2
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but when you see him sweating, in distress, his flanks

bursting with the chase. What is there incredible in

the statement that every man's evil is that which con^

tradicts his nature? Is this incredible? Is it not what

you say in every other sphere? Why then do you take

another line only when man is in question? Is our

other statement then.16 incredible that man's nature is

civilized and affectionate and trustworthy?

for they
'

No, this is not, either.'

were false How comes it then, further, that he suffers no harm
to their

. .

nature and though he be flogged or imprisoned or beheaded? Is

he was not fa true that, if he suffer these things in a noble spirit,
true to his.

' 5
,

he goes away the gainer, and is profited, whereas he who

suffers harm is the man who undergoes the most pitiful

and shameful fate, the man who.changes from a man into

a wolf or a serpent or a wasp ?

Freedom Come now and let us review the conclusions we have

fixing our
agreed to. He is free, whom none can hinder, the man

aim on who can deal with things as he wishes , But the man
i * ^^

own and*

1 w^ can ^e nmdered or compelled or lettered or driven

accepting into anything against his will, is a slave. And who is

es mv'

he whom none can hinder? The man who fixes his aim

on nothing that is not his own. And what does 4 not his

own ' mean? All that it does not lie in our power to

have or not to have, or to have of a particular .quality

or under particular conditions. The body then does

not belong to us, its parts do not belong to us, our pro-

perty does not belong to us. If then you set your heart on

one of these as though it were your own, you will pay the

penalty deserved by him who desires what does not belong
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to him. The .road that leads to- freedom, the only release

from slavery is this, to be able to say with your whole soul :

Lead me, O Zeus, and lead me, Destiny, .

Whither ordained is by your decree.
.

But, what say you, my philosopher, suppose the tyrant When you

call on you to say something unworthy of you ? Do you ^ ^or|d
assent or refuse? Tell me. you have

/ T i i ^ s done with' Let me think it over.'
^ ^ ques_

You will think it over now, will you ? And what, pray, tions of

did you think over when you were at lecture? Did you r0omYou
not study what things are good and what are evil, and know what

what are neither?

1

Yes, I did.'

What conclusion did you approve then?
' That things right and noble were good, things wrong

and shameful bad.'

Is life a good thing?
< No.'

Is death evil?

'No.*

Is prison ?

< No.'

And what did you think of ignoble and faithless speech,

and treachery to a friend and flattery of a tyrant?
* We thought them evil.'

Why do you ask the question now, then ? You should

have asked it and made up your mind long ago.
17 It is

nonsense to question now whether, when I can win'

the greatest goods, it is fitting for me not to win the
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greatest evils? A fine and necessary question forsooth,

needing a deal of thought ! Man, why do you mock

us?

You ought That is not the sort of thing that men '

question'.

to apply
^ 7O11 really imagined shameful acts to be bad, and noble

ypurde- acts good, and all else to be indifferent, you would not
cisions at , , , . , . . ,,

once and nave proceeded to raise this question : not at all : you
at a glance, would at once have been able to decide the question by

intuition, as an act of sight. For when do you question

whether black things are white, or heavy things light,,

instead of following the obvious conclusions of your

senses? Why then do you talk now of considering

whether things indifferent are more to be shunned than

things evil? These are not your judgements : prison

and death do not seem to you indifferent, but the greatest

evils, nor do base words and acts 18 seem evil, they seem

not to matter for us.

Men keep This is the habit to which you have trained yourself
their true .. . r , TTT1 ... . T .

-,

judge-
from the first. Where am i ? In the lecture-room.

ments for And who are listening to me ? I am talking to philosophers.
the

Schools But now I have left the lecture-room. Away with those

and are
sayings of pedants and fools I

' That is how a philosopher
false to / .

r
. r j i. i_ i_-i i.

them in gives witness against a friend, that is how a philosopher
the world, turns parasite : that is how he hires himself out at,,a

price, and speaks against his real opinion in the Senate,

while in his heart 19 his judgement cries aloud, not a flat

and miserable apology for an opinion, hanging to idle

discussions as by a hair-thread, but a judgement strong

and serviceable, trained by actions, which is the true

initiation. Watch yourself and see how you take the
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news, I do not say that your child is dead (how should

that befall you ?), but that your oil is spilt, or your wine

drunk up : well may one who stands by, as your temper
rises high, say just this to you,

'

Philosopher, you use

different language in the lecture-room : why do you
deceive us ? Why, worm that you are, do you call yourself

a man ?
'

I would fain stand by one of these men when he

is indulging his lust, that I might see how eager he is,

and what words he utters, and whether he remembers

his own name, or the discourses which he hears or

delivers or reads.

'

Yes, but what has this to do with freedom ?
'

Nay ! what else but this has to do with it, whether It is

you rich people agree, or not ? slavery to
J r r & '

m

- court rich
1 And who is your witness to this ?

'

old men

Why, it is none other than your very selves. You who an<^
" J women.

own that great master, and live at his nod and motion,

and your blood runs cold if he so much as look at one of

you with a sour face : you who pay court to old women
and old men, and say,

'
I cannot do that, I am not allowed.'

Why are you not allowed ? Did you not just now contend

with me and assert you were free?

'

Yes, but Aprulla has forbidden me.'

Tell the truth then, slave that you are, and do not run

away from your masters, nor disown your slavery, nor

dare to claim your enfranchisement, when you have so

many proofs of slavery against you. I declare that the The pas-

man who is compelled by love to act against his opinion,
slonat

.

e

seeing the better course all the time, but wanting the more ex-

strength to follow it, one might be more inclined to think cusable-
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deserving pardon, as overpowered by an influence vio-

lent and in a way divine. But who can bear with you,

whose love is all for old women and old men, wiping their

faces clean and washing them and giving them presents,

and tending them like a slave in their illness, while all

the time you are praying for them to die, and question-

ing the doctors, whether they are sick unto death at last ?

It is de- Or again, when you kiss the hands of other people's
grading to , . , , ,

. ... .. J" ,

court slaves in order to get those great and splendid omces and
slaves for

honours, becoming the slave of men who are not even

of office, free? Then, if you please, you walk in splendour as

praetor or consul. Do I not know how you became

praetor, where you got the consulship, who gave it you ?

For my part I would not wish to live, if I had to owe my
life to Felicio, and put up with his contempt and slavish

. arrogance ;
for I know what a slave is who is prosperous

as the world thinks and puffed up with vanity.
' Are you then free ?

'

says one.

I do not By the gods, I wish to be and pray to be, but I cannot

bwhollv yet ^ k
'm tne ^ace ^ m7 masters

j
I stiH set store t>7 m7

free, but I poor body, I count it of great moment to keep it sound,
Can

"tQ

ln
yes tnough I have not a sound body to begin with.

Diogenes, But I can show you one who is free, that you may not

have to look for your example. Diogenes was free. How
came he by this? Not because he was of free parents

(he was not), but because he was free himself, had cast

away all the weakness that might give slavery a hold

on him, and so no one could approach or lay hold on

him to enslave him. Everything he had he was ready to

let go, it was loosely attached to him. If you had laid
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hojd on his property, he would have let it go rather than

have followed you for it
;

if you seized his leg, he would

have let that go ;
if his whole poor body, he would have

let his whole body go ;
and the same with kinsfolk,

friends, and country. For he knew whence he had

them and from whom, and on what conditions he

received them. His true ancestors, the gods, and his

true Country he would never have deserted, nor have

suffered another to yield them more obedience or atten-

tion, nor would another have died for his. Country more

cheerfully. For he never sought to get the reputation

of acting for the universe, but he remembered that

everything that comes to pass has its source there and

is done for that true Country's sake 20 and is entrusted to

us by Him that governs it. . Wherefore look what he says

and writes himself :

'

Therefore, Diogenes,' he says,
(

you have power to converse as/you will with the king

of the Persians and with Archidamus, king of the

Lacedaemonians.' Was it because he was the son of

free parents ? When all the men of Athens and Lacedae-

mon and Corinth were unable to converse with them as

they wished, and feared and flattered them instead,

was it because they were sons of slaves ?
4

Why have

I the power to do it then?
' he says. 'Because I count

my poor body not my own, because I need nothing,

because law and nothing else is all in all to me.' These

were the things which left him free. N

And that you may not think that I point you to the and

example of ajnan^alone in the world, with no wife or ^cerates,

children or country or friends or kindred, who might memory is
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as potent have bent his will and drawn him from his purpose, take

presence
Socrates and look at him : he had wife and children, but

regarded them as not his own
;

a country, in such

manner and so far as duty allowed : friends, kinsmen,

all these things he had made subject to law and obedience

to law. For this reason, when duty called him to take

the field, he was the first to leave Athens and ran all

risks of battle most ungrudgingly, but when he was sent

by the Tyrants to fetch Leon, he never entertained the

idea, because he thought it shameful, though he knew that

he would have to die, if it so chanced. And what did

it matter to him ? Why, he wanted to preserve something

else not his poor flesh, but his honour and self-respect.

These are things which cannot be trusted to another or

made subject to another. Afterwards when he had to

plead for his life, did he behave as one who had children

or as one who had a wife ? No, but as one alone in the

world. And again, when he had to drink the poison,

how did he behave ? When he might have saved himself,

and when Crito said to him,
'

Escape, for the sake of

your children
', what did he say ? Did he think the chance

a godsend ? No, he looked at what was fitting, and had

no eye, no thought for anything besides. For he wished

to save not his poor body, but '
that which right increases

and preserves, and wrong diminishes and makes to wither '.

Socrates refuses to save himself with dishonour : he

who would not put the question to the vote, when the

Athenians bade him, who despised the Tyrants, who

held such noble discourse on virtue and goodness it

is impossible to save him with dishonour : his safety
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is secured by death, not by flight. For the good actor

too, if he stops when he ought, has more chance of safety

than one who acts out of season.

What will your children do then ?

4
If I had gone away to Thessaly you would have looked

after them : and when I have gone away to Hades, will

there be no one to look after them? '

See how he calls death by smooth names and scoffs at it.

But if you and I had been in his place, we should at once

have argued that we ought to repay injury with injury :

and we should have added,
(
I shall be useful to many

men if I keep alive, but to no one if I die.' Nay, had it

been necessary to creep out through a hole in the rock

to escape, we should have done so. And yet how could

we have been of use to any one? For those we were

trying to help would not have stood fast.
21 Or again, if

we did good by living, should we not have done much

more good to men by dying when and as we ought?

Even so now that Socrates is dead, the memory of what

he did or said in his lifetime is no less useful to men,
or it may be even more useful than before.

Make this your study, study these judgements, and these True
jfree-

-
, i -r -i domis

sayings : fix your eyes on these examples, if you wish ^^^ pay.
to be free, if you set your desires on freedom as it deserves. ing a great

It is no wonder that you pay this great, this heavy price

for so vast an object. Men hang themselves, or cast

themselves down headlong, nay sometimes whole cities

perish for the sake of what the world calls
( freedom ',

and 22 will you not repay to God what He has given,

when He asks it, for the sake of true freedom, the freedom
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wliich stands secure against all attack? Shall you not

Practise practise, as Plato says, not death, only, but torture

back^ hat
an<^ ex^e anc^ ^ingj i*1 a word practise giving back

is not all that is not yours? If not, you will be a slave among
yours,

slaves, even if you are consul ten thousand times, and no

less, if you go up into Caesar's Palace
;

and you will

discover that 'what philosophers say may be contrary

to opinion ', as Cleanthes said,
l but not contrary to

and you reason'. For you will really get "to know that what
"11 A*

J^
cover th" ^^ sa^ *s true

'
anc^ t^iat none f these objects that men

true values admire and set their hearts on is of any use to those who
o nuigs.

get tnenij though those who have never chanced to have

them get the impression, that if only these things were

theirs their cup of blessings would be full, and then,

when they get them, the sun scorches them and thejea
tosses them no less, and they feel the same boredom and

the same desire for what they have not got. For freedom

is secured not by the fulfilling of men's desires, but by the

It may be removal of desire. To learn the truth of what I say, you
worth , . , T -I r

while after must spend your pains on these new studies instead of

all to your studies in the past : sit up late that you may acquire
listento . , .

r
. f

7 J
\

a philo-
a judgement that makes you free : pay your attentions

sopher. not to a rich old man, but to a philosopher, and be

'seen about his doors : to be so seen will not do you
discredit : you will not depart empty or without profit,

if you approach in the right spirit. If you doubt -my

word, do but try : there is no disgrace in trying.
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CHAPTER II

On intercourse with men.

THE one thing to be careful about beyond all others Be true to

is this not to get so involved with"any of your former
g

urS

j

companions or friends, as to compromise your character thereby

for his sake, for if you do this you will destroy yourself. i?
e

^
If the thought slips in,

'
I shall seem rude to him, and he ..

will not be the same to me as before', remember that

nothing is done without paying for it, and that it is :

not possible to be the same man that you once were,

unless you do as you did before. Choose then which

you will to be like your former self and be loved as be-

fore by those who loved you, or to be better than before,

and so miss what they once gave you. For if this is the

better choice, then incline to this, and let no irrelevant

arguments distract you, for no one can make progress You can-

by facing both ways. No, if you have chosen this course not ac*~

. . . vanceby
before all, if you wish to devote yourself to this and

facing both

nothing else, and to spend all your labour on this, then wavs -

dismiss all other thoughts, or else this facing both ways
will produce a double result you will not make progress

as you ought, and you will fail to get what you got before
;

for before, when you frankly set your desires on worthless

objects, you were agreeable to your companions. You
cannot excel both ways ;

in proportion as you succeed

on the one side, you must needs fall short on the other.

When you do not drink with those whom you used to

drink with, you cannot seem as agreeable to them as
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of old
;

choose then, whether you wish to be a drinker

and gratify them, or sober and displease them. If you
do not sing with those that you sang with, you cannot

win their affection as before : here too then you must

choose which you prefer. For if it is better to have self-

respect and self-control, than to have it said of one,
4 What a charming fellow ! ', then give up all other con-

siderations, put them from you, turn away from them,

and have nothing to do with them. But if this is not

going to satisfy you, then turn round completely, and

practise the very opposite unnatural lust, adultery,

and all that is in keeping with them, and you shall get

what you want. Yes, jump up and shriek applause

over your dancer.

But characters so opposite do not mix : you cannot act"

both Thersites and Agamemnon. If you want to be

Thersites you must be humpbacked and bald, if Agamem-
non, you must be handsome and tall, and love your

subjects.

CHAPTER III

What to aim at in exchange.

IF you give up any external possession, mind you see

what you are to get in exchange for it : and if it is worth

more, then never say,
(
I have been a loser.' You will

not lose if you get a horse for an ass, an ox for a sheep,

a noble action for a piece of money, true peace instead

of pedantry, self-respect instead of foul language. If

you remember this you will everywhere preserve your
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character as it ought to be : if you do not remember

it, I warn you that your time perishes for nought, and

you will waste and overthrow all the pains that you now

spend upon yourself. It needs but a little to overthrow

and destroy everything just a slight aberration from

reason. For the helmsman to wreck his vessel, he does not but to do

need the same resources, as he needs to save it : if he mu^be
turn it but a little too far to the wind, he is lost : yes, careful

*3 1 -!_

and if he do it not deliberately but from mere want of
an a e* "

attention, he is lost all the same. It is very much the

same -in life : if you doze but a little, all that you have
"

amassed up till now leaves you. Keep awake then and

watch your impressions : it is no trifle you have in keep-

ing, but self-respect, honour, constancy, a quiet mind,

untouched by distress, or fear, or agitation in a word,

freedom.

What are you going to sell all this for ? Look and see

what your purchase is worth.
' But I am not going to sell my freedom for anything

of that kind.' *

Well, suppose you waive external gain,
2 consider

what the exchange is that you are making. [It is yours to

say]
'
Self-control for me, a tribunate for him : a praetor-

ship for him, self-respect for me. I do not clamour,

when to do so is unseemly, I will not jump from my
seat, when I ought not, for I am free and God's friend,

to obey Him of my own free will. I must not lay claim Do not

to anything else body, property, office, reputation,
B^ -,

anything in short, for He does not wish me to lay claim things, but

to them : had He wished it, He would have made them ^ y U
j7 own good,
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good for me, but He has not done so, and therefore

I cannot transgress any of His commands.' In everything

you do, guard what is your own good : for the rest,

be content just to take anything that is given you, so

far as you may use it rationally. Otherwise you will

be wretched and miserable, hampered and hindered.

These are the laws that are sent you from God, these are

His ordinances. These you must expound, and these

obey, not those of Masurius and Cassius.3

Men will

submit
themselves

to others

for many
objects.

The only
true stand-

ard is

peace of

mind.

CHAPTER IV

To those whose heart is set on a quiet life.

REMEMBER that -it is not only desire of office and of

wealth that makes men abject and subservient to others,

but also desire of peace and leisure and travel and learning .

Regard for any external thing, whatever it be, makes

you subservient to another. What difference does it

make then whether you desire to be a senator, or not

to be a senator, to be in office, or to be out of office ?

What difference is there between saying,
'
I am miserable,

I don't know what to do, I am tied to my books like

a corpse ',
and saying,

'
I am miserable, I have no leisure

to read '
? For books, like salutations and office, belong

to the outer world which is beyond your own control.

If you deny it, tell me why do you want to read? If

you are drawn by the mere pleasure of reading, or by

curiosity, you are a triner, without perseverance :
* but

if you judge it by the true standard, what is: that .but



Book 1V^ Chapter 4 145-

peace of mind? If reading does not win- you peace of

mind, what is the good of it ?

'

Nay,' he says,
'
it does, and that is just why I am vexed

at being deprived of it.'

And what, pray, is this peace of mind, which any one True peace

can hinder I do not mean Caesar, or Caesar's friend, ^anbe cul-

but a raven, a flute-player, a fever, countless other tivatedat

things ? Nothing is so characteristic of peace of mind as and^th-
that it is continuous and unhindered. Suppose now I am ing can

T-" /I "+

called away to do something : I shall go and attend j^s^ '

to the limits which one must observe acting with a question

self-respect and security,, with no will to get or to avoid
rea ng '

external things, watching men also to see what they say

and how they move, and that not from ill nature, nor

to blame or mock at them, but looking at myself all the

time to see if I am making the same mistakes too.

'How then shall I cease [to err]?
'

you ask. 2

Time was when I made the same mistakes as others,

but I do so no more, thanks be to God. If you have

acted thus and devoted yourself to this, have you
done worse than if you had read a thousand lines or

written as many ? When you eat, are you vexed that

you are not reading ? Are you not content with

eating as your reading bids you? And the same when

you wash and take exercise ? Why, then, do you not

keep an equable tenor always, even when you approach
Caesar or this or that great man ? What do you lack,

if you keep yourself free from passion, undismayed,

modest, if you are rather a spectator of events than

a spectacle to others, if. you do not envy those pre-
546.24 n K
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ferred to . you, if you are not dazzled by material

things ?

You say you lack books ? How, or to what end ?

Books are, no doubt; a preparation for life, but life

itself is made up of things different from books. To
ask for books is as though an athlete should com-

plain, as he enters the arena, that he is not training

outside. Life is what you were training for all along,

this is what the leaping-weights, and the sawdust, and

the young men you wrestled with were leading up to.

What? Are you hankering after them, when the time

for action is come? It is as if in the sphere of assent,

when impressions are presented to us, some which are

apprehensive ', and some which have no such power, we

should refuse to distinguish between them and should

prefer to read the theory of apprehensive impressions.
3

What, then, is the reason of our failure?

The reason is that we never directed our reading or our

writing to the right object that is, to dealing naturally

with the impressions that come upon us, when we have

to act. We are content to go thus far and no farther

to understand what is said, and to be able to explain

it to another, to analyse the syllogism and trace out the

hypothetical argument. Therefore hindrance besets us

in the sphere.where our pains are spent.

Doyou want things which are not always in your power ?

Be condemned, then, to hindrance, obstruction, failure.

But if we were to study the doctrine of impulse, not to

see what is said about impulse but to make our own

impulses good, if we were to study the will to get and
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the will to avoid to the end that we may never fail to

get what"we will nor fall into what we avoid, and study

the doctrine of what is fitting that we may remember

our true relations and may do nothing irrationally or

contrary to what is fitting then we should not have to

suffer vexation at being hindered in regard to the prin-

ciples we have studied, but should find contentment in

acting in accordance with them, and we should cease

to calculate as we have been wont to do till to-day,
'

To-day I read so many lines, wrote so many', and should

reckon thus,
c

To-day I governed my impulse by the

precepts of the philosophers, I did not entertain desire,

I avoided only things within the compass of my will,

I was not awed by this man, or over-persuaded by that

man, but trained my faculty of patience, of abstinence,

of co-operation': and then we should give thanks to

God, for the gifts for which our thanks are due.

As it is, we do not realize that we top, with a difference, We behave

behave like the multitude. Another man fears that he u^j^^e
may not become a magistrate, you fear that you may instead

be one. 'Man, -"act not so. Nay, just as you laugh at him
socja^es

who fears he may not hold office, so laugh at yourself who made

too. There is nothing. to choose between being thirsty

with fever, and shunning water like a madman. If you
act thus, how shall you be able to say, as Socrates did,

c
If

God so wills, "so be it'? Do you think that, if Socrates

had set his desire on a life of leisure and daily conversation

with young men in the Lyceum or the Academy, he would

have cheerfully gone on all the campaigns in which

he served? Would he not have groaned and lamented,
K 2
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'

Unhappy that I am, wretched and miserable in the

field, when I might be sunning myself in the Lyceum.'
What ? Was this your task in life, to sun yourself ? Was

it not to have a mind at peace, to be free from hindrance

and encumbrance? Nay, how would he have been

Socrates any more, if he had lamented like that ? How
could he have written songs of triumph in prison ?

If your will jn a WOrd, then, remember this, that, whenever you
is to be ' '

. .

'

.

' J

free, you pay regard to anything outside your will's control, you
must ig- so far destroy your will. And freedom from office lies
nore all

' '
. . .

that lies outside your will just as much as omce, leisure just as

outside its milcn as business.

Am I, then, to pass my life amid this tumult? '

What do you mean by
' tumult '

?

'Amid a multitude of men.'

Well, and what is there hard in that? Imagine yon
are at Olympia, make up your mind that it is a festival.

There, too, one cries this, another that, one does this,

another that, and one man jostles another. The public

baths, too, are thronged, yet which of us does not enjoy

this assemblage, and leave it with pain ? Be not dissatis-

fied nor peevish at what happens.
'

Vinegar disgusts me,

for it is acid
; honey disgusts me, for it upsets my tone

;

I dislike green stuff.' In the same way you say,
(
I dislike

retirement, it means solitude
;

I dislike a crowd, it means

disturbance.'

Say not so, but, if things so turn out, that you live

alone or in a small company, call it
'

peace
' and make

_ a proper use of it : converse with yourself, train your

mult of the impressions, develop your primary notions. If you

and make
the most
of your
circum-

stances.
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chance on a crowd, call it
*

games',
'

assembly',
c
festival ', world may

and try to share the feast with your fellow men. For
e

what sight is pleasanter for the man who loves his kind account.

than a multitude of men ? We are pleased to see troops

of horses or oxen, we delight to see a multitude of ships :

does the sight of a multitude of men vex us ?

'

Nay, but their clamour overwhelms me.'

Well, that is only a hindrance to your hearing : how

does it affect you ? Does it affect your faculty of dealing

with your impressions? Who can hinder you from

dealing naturally with the will to get and the will to

avoid, the impulse to act and not to act ? What tumult

can avail to touch these ? God's will

Only remember these general principles :
' What is

}

s one

mine, what is not mine? What is given me? What whether

does God wish me to do now ? What does He not wish ?
' He glve^

you peaceA little while ago His will was that you should live a quiet or the

life in converse with yourself, and write on these matters,
tun*u

.

11

j

*

1 ' '
conflict.

read, listen, prepare yourself: you had sufficient time

for this. Now He says to you,
' Now come into the

conflict, show us what you have learnt, how you have

trained. How long are you going to exercise yourself

in solitude ? The time has now come for you to discover

whether you are an athlete worthy of victory, or one

of those who. go about the world suffering continual

defeat.' Why, then, are you vexed ? There is no conflict

without a crowd : theremust be manyto train beforehand,

many to cry applause, many stewards, many spectators.
*

Yes, but I wanted to live a quiet life:'

Lament and mourn, then, as you deserve : for what
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greater penalty than this can fall on him who is unin-

structed and disobedient to the ordinances of God than

to be distressed, to mourn, to envy, in a word, to be un-

happy and miserable ? Have you no wish to free yourself

from these ills ?

For free- 'And how shall I free myself?'
A

imisUjive
Have you not often heard, that you must get rid of

up, if need the will to get
4
altogether, and must will to avoid only

Athens^r L̂OB& things which are within your control ? That you
Rome, must give up everything body, property, reputation,

their at- books, the throng, office, private life ? For if once you
tractions, swerve from this path you become a slave and a subject,

you are liable to hindrance and compulsion, and com-

pletely at the mercy of others. But the saying of Clean-

thes is ready to our need,

Lead me^ O Zeus, and lead me. Destiny.

Will you have me go to Rome? To Rome then. To

Gyara? I will go to Gyara. To Athens? I will go to

Athens. To prison? I will go to prison. If once you

say,
' When are we to get away to Athens ?

'

you are lost.

That wish, if unfulfilled, must make you miserable,

and, if fulfilled, it must make you puffed up, elated on

false grounds : again, if you are hindered, it must make

you unhappy, at the conflict between circumstances

and your will. Give up all these things then.
1Athens is beautiful.'

Yes, but happiness is far more beautiful freedom

from passion and disturbance, the sense that your affairs

depend on no one.
' In Rome there is crowd and salutations.

3
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Yes, but peace of mind outweighs all discomforts.

If, then, the time for these has come, why do you not get

rid of your will to avoid them? Why must you bear

your burden like a cudgelled ass? If you do this, you
must needs (look you) be the perpetual slave of him

who has power to accomplish your departure, or him who

can in any way hinder it,, and you are bound to pay

respect to him as to an Evil Genius.

There is but one way to peace of mind (keep this Make your
, , , , , . , , . , Governing
thought by you at dawn and in the day-time and at

principle

night) to give up what is beyond your control, to count the one ob-
' - * / '

jectofyour
nothing your own, to surrender everything to heaven and study, and

fortune, to leave everything to be managed by those all will

to whom Zeus has given control, and to devote yourself

to one object only, that which is your own beyond all

hindrance, and in all that you read and write and hear

to make this your aim. Therefore I cannot call a man

industrious, if I am merely told that he reads or writes,

no, not even if one adds 'he is at work all night', unless

I know what he is working for, You do not call a man

industrious who keeps late hours for the sake of a mistress :

neither do I. But if he does it for glory, I call him

ambitious
;

if for money, I call him fond of money, not

fond of work. But if the object of his work is his own

Qoverning Principle, if he is working to make this live

a natural life, then and then only I call him industrious.

You must never praise or blame men for qualities that

are indifferent, but for their judgements. For it is these

which are each man's property, these which make their

actions base or noble. Bear this in mind and rejoice in
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what is at hand and be content with what the moment

brings. If 7011 see any of the principles that you have

learnt and thought over being realized by you in action,

rejoice over them. If you have put away bad nature,

and evil-speaking, or made them less, if you have got rid

of wantonness, foul speaking, recklessness, slackness, if

you are not excited by things that once excited you, or at

least not as before, then you can keep festival day by day,

to-day because you behaved well in this action, to-morrow

: because you did well in another. How much greater

cause is this for offering sacrifice than if you were made

consul or prefect ! These things come to you from your
own self and from the gods. RememberWho is the Giver,

and to whom He gives and why. If you are brought up
to reason thus, you need no longer raise the question,
' Where shall I be happy?

' and 'Where shall I please

God ?
' Do not men have their equal portion in all places ?

Do they not everywhere alike behold what comes to

pass?

CHAPTER V

To those that are contentious and brutal.

The good THE good and noble man does not contend with any

contention one} an<^ to ^e ^est ^ ^s Power does not su^er others

to contend. We have an illustration of this, as of other

qualities, set out for us in the life of Socrates, who not

only avoided contention himself on all occasions, but

tried to prevent the contentions of others. Look at the

Symposium of Xenophon and see how many contentions

he has reconciled, and again how patient he was with
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Thrasymactnis, with Polus, with Callicles, and how

patient always with his wife, and with his son, when

his son tried to convict him of fallacious arguments.

For he remembered to hold fast the truth that no man is

master of another's Governing Principle. Therefore he not inter-
r

"4-1,

wished to do nothing that was not his own. What does ^^'
W1

that mean? Not to move other people to act naturally, action, but
*

J- A
-C 11

*

for that is not his to do : but to let others act for them-
w^nature.

selves, as they think fit, and himself none the less to live

and spend his days in accord with nature, only doing his

own business in such a way that they, too, should follow

nature. For this is the conduct which the good and noble

man always has set before him.

Is it his will to become praetor?

No : but if this is given him, to keep his own Governing

Principle in these circumstances.

To marry?

No, but ii marriage is given him, to keep himself in

a natural state in those circumstances. But if he wills

that his son or his wife should not go wrong, then he

wills to make his own what is not his own. In fact educa-

tion is this, to learn what is one's own and what is not.

Where, then, is there any room for contention if a man Then he

bears himself thus ? Is he amazed at anything that hap- ^
* ?ever

pens ? Does anything take him by surprise ? Does he not pointed,

expect the wicked to deal worse and more severely with

him than the event turns out? Does he not count

everything gain in which they fall short of-the worst?
' Such a one reviled you.' ,

Many thanks to him for not striking.
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'But he did strike too.'

Many thanks to him for not wounding.
' But he did wound.'

Many thanks to him for not killing. For when, or

in whose school, did he learn
'
that man is a gentle

and sociable creature and that wrongdoing in itself

does great harm to the wrongdoer
'
?

If, then, he has not learnt this or been convinced of it,

why should he not follow what appears to be his interest?

'My neighbour has thrown stones.'

Is that any offence on your part ?

' But my crockery is broken.'

You are no piece of crockery : you are a rational will.

You ask what is given you to meet this attack? If you
want to act the wolf, you may bite back, and throw

more stones at him than he threw : but if you seek to

act as a man, then examine your store and see what

faculties you have brought into the world with you.

Have you brought the faculty of a brute, the faculty of

revenging wrongs ? When is a horse miserable ? When
it is deprived of its natural faculties, not when it is

unable to crow like a cock, but when it is unable to run.

And the dog? Not when it cannot fly, but when it

cannot follow a trail. On the same principle a man is

wretched, not .when he cannot throttle lions or embrace

statues *
(for he has not been .endowed by nature with

faculties for this), but when he has lost his rational and

trustworthy faculty. "This is he for whom men

should meet and mourn

The miseries he has come to,
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not, by Zeus, the man who is born or dies, but he whose

lot it is to lose while he lives what is his own not his

patrimony, his paltry field or house or inn or slaves

(for none of these is man's own, but all are alien to him,

all are subject and subservient to their Masters, who give

them now to one now to another) to lose the qualities

that make him man, the distinctive stamp impressed

upon his mind : like the stamp we look for on coins,

which if we find we pass them, and if we do not, fling them

away.

Whose imprint does this sesterce bear?
'

Trajan's.'

Here with it.

.'Nero's.'

Fling it away, it will not pass, it is good for nothing.

So, too, it is with man. What stamp have his judge- For a man

ments? '

Gentle, sociable, patient, affectionate.' Good,
I accept him, I make him a citizen,. I accept him as a for his

neighbour and fellow voyager, Only beware that he has mQ^s

not the stamp of Nero. Is he hot-tempered, is he wrath-

ful, is he querulous ? . 'If it takes his fancy, he cuffs the

heads of those he meets.' Why, then, did you say that

he is a man? Is everything judged by its outward form

alone ? On that principle you must call your waxen apple

an apple. No, it must smell and taste like an apple : the

outward semblance is not enough. So, when you judge

man, nose and eyes are not sufficient, you must see if he

has the judgements of a man. Here is one who does not

listen to reason, does not understand when his fallacies

are exposed ;
he is an ass. Here is one whose self-respect
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is deadened : he is useless, anything rather than a man.

Here is one looking to find some one he can kick or bite
;

it follows he is not even a sheep or an ass, but some savage

beast or other.

He willpay < What then? Do you want me to be despised?
'

no heed to J
.

r

the opinion By whom? By those who know? Nay, how will

of the those who know despise one who is gentle and self-

ignorant. .

"

respecting? By those who do not know? What do you
care for them? No craftsman cares for those who have

no skill I

1

Yes, but they will attack me much more.'

What do you mean by
c me '

? Can any one injure your

will or hinder you from dealing with the impressions

you meet with in a natural way?
'No.'

Why, then, do you persist in being troubled and want

to show yourself a man of fears ? Why do you not come

forward and openly proclaim that you are at peace with

all men, whatever they do, and that you laugh above all

at those who think that they are harming you? saying,
4 These slaves do not know who I am, nor where to find

what is good or bad for me, for they have no way of getting

at my position.' In the same way those who inhabit

a strong city laugh at those who besiege it.
'

Why are

these men troubling themselves for nothing? Our wall

is secure, we have food for a long time, and all other

Hissecur- supplies.' These are the things that make a city secure

ity is in
against capture ;

the - soul of man is made secure by

ments. judgements alone. For what wall is so strong, or what

substance so impenetrable, or what property so secure
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against robbery, orwhat reputation so unassailable ? When
the objects that a man sets his mind on are bound to

bring him trouble of mind, sick hopes, fear, mourning,

disappointment of the will to get, failure of the will to

avoid, they are always subject to death and to capture.

If this be so, are we not willing to make the one means He shall

of safety which is given us secure, and, abandoning what ^ t ^
is mortal and slavish, to spend our efforts on what is has right

immortal and free by nature? Do we not remember ^J^on
that one man does not harm nor benefit another? It is outward

man's judgement on each situation that harms him.
m^s'

.

J CJ

It is this which overthrows him, this is contention, this

is faction, this is war. The conflict of Eteocles and

Polynices was caused by nothing else but this judgement,

the judgement on kingship, the judgement on exile

that exile is the worst of evils, kingship the greatest good :

and the nature of every man is this to pursue the good,

to avoid the evil, .to consider him who takes away from

one's good and who involves one in evil as an enemy and

aggressor, even though he be a brother, a son, a father,

for no kinship is closer than that of the good. Wherefore,

if these outward things are reckoned good and evil,

there is no love between father and sons or between brother

and brother, but the whole world is full of enemies,

aggressors, malicious persons. But if a right will is the hewillbe

only good thing, and a wrong will the only evil, what free from

becomes of conflict and reviling? How can it arise? ^OIi as

WJtS*

Over things that do not concern us ? With whom should Socrates

we contend? With the ignorant, the miserable, with

those who are deluded in regard to the highest matters?
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Socrates remembered this when he lived in his own house

and bore with a most shrewish wife and an unfeeling son.

For what did her shrewishness mean? Pouring water at

will over his head, and trampling on his cake. What is

that to me, if I make up my mind that it is nothing to

me ? This is what I have to do, and no king nor master

shall hinder me against my will, the many shall not prevail

against the one, nor the stronger against the weaker :

for God has given each man his reason to use unhindered.

These judgements make affection in a household, con^-

cord in a city, peace among nations ; they make a man

grateful towards God, confident in all places, for he looks

on outward things as alien to him and as worth nothing.

But though we are capable of writing and reading these

sentiments, though we can praise them as we read, yet

they do not bring conviction to us, nor anything like it.

Wherefore the proverb about the Lacedaemonians,

Lions at home, foxes at Epbesus,

will fit us too. In the lecture-room we are lions, and foxes

in the world outside !

CHAPTER VI

To those who are distressed, at being, pitied.

Those who '
I AM vexed ', he says,

'
at being pitied.'

of being
^s ^

'y
ur doing that you are pitied, or the doing of

pitied are those who pity you? Or again, does it rest with you
reallv ac-

multi- {

Yes, if I show them that I do not deserve their pity.'
tude's
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But is it in your power, or is it not, not to deserve pity? standard of

<
I think that it is in nry power.'

happiness,

But these men do not pity you for what would deserve

pity, if anything did I mean for your errors but for

poverty and lack of office and diseases and death and other

things of this sort. Are you, then, prepared to persuade
and can

the multitude that none of these things, after all, is evil, their pity

but that it is possible for a man who is poor, and without

office or honour, to be happy, or do you try to show off

to them as a man of wealth and office ? The second

course stamps you as a braggart without taste or worth.

And consider by what means you would achieve your

pretence : you will have to borrow some wretched

slaves and possess a few pieces of plate, and show them

many times over, if you can, and try not to let men know

that they are the same ;
and you must display gay

apparel and other splendours and show yourself off as

one who is honoured by eminent persons
1 and must try

to dine at their table, or at least be thought to do so
;

and you must use base arts on your person, to make

yourself seem handsomer and better made than you really

are : these are the contrivances you must adopt, if you
wish to take the second way of avoiding pity.

But the first way is a long, nay an endless, one to How can

attempt the very task which Zeus could not accomplish ^^cethe
to convince all men of what is good and what is evil, multitude,

Is this given to you? No ! This only is given you to ^^^3
convince yourself : you have not yet done that: and to convince

yet you are already attempting are you? to convince y urse

others. Why ! who has been your companion so long
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as you have been yourself, and who can exercise such

persuasion on you as you can on yourself, and who is

more kindly and friendly disposed to you than you are?

How is it, then, that you have not yet persuaded yourself

to learn? Are not your thoughts turned upside down?

Have you set your mind on this, and not on learning how

to be quit of pain and trouble and humiliation, and. so to

be free ? Have you not heard, then, that there is but one

way which leads to this to give up all that lies beyond
the will, to abandon it and confess that it is not yours ?

To what class of things does another man's opinion

about you belong?

'To what is outside the will.'

Then it concerns you not at all ?

'Not at all.'

While, then, you still allow yourself to be vexed and

troubled at men's opinion, do you imagine that you have

attained conviction as to what is good and evil?

Why is it Will you not, then, let other men alone and become your
that mere own master an(j pUpil ? Other men shall see for themselves
acceptance ...
ofprin- whether it is to their advantage to be in an unnatural

ciples has state and live their lives so, but no man is nearer me than
no effect ?

.

'

I am myself. Why is it, then, that though I have heard

the arguments of philosophers and assent to them, they

have not lightened my burden? Am I so wanting in

ability ? Why, in all the other things I chose to under-

take, I was not found to be duller than most. I was quick

at learning letters and wrestling and- geometry and the

analysis of syllogisms. Is it, then, that reason has failed

to convince me? Why, there is nothing which I have
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so stamped with my approval and choice from the first

and even now these principles are the subject of my read-

ing, I hear and write of nothing else : up till to-day we

have found no argument to prevail against this. What

then do I lack? Is it that the contrary judgements have Is it due to

not been removed from my mind ? Is it that my own ^"L -

j ' j
practice m

convictions are untrained and unaccustomed to confront applying

facts, like arms .put away in a cupboard and grown
em "

rusty, that cannot be fitted to my body? Yes, of course !

In wrestling or writing or reading I am not content

with merely learning ;
I twist the arguments put before

me to and fro and construct new ones, and I deal with

variable premisses in like manner. But when I have to

deal with those necessary principles, which enable a man,

if he grounds himself on them, to escape pain, fear,

passion, hindrance to be free, I do not exercise myself

in them nor devote to them the practice that is proper

for them. And then, am I concerned by what the multi-

tude will say of me, andwhether in their eyes I shall appear

a happy or important personage ?
'

Miserable man, will you -not see what opinion you It is your

pronounce on yourself? How do you appear to yourself? {JJJ^f^j.
What manner of man in thought, in will to get and will self which

to avoid : what manner of man in impulse, preparation,
coun s '

design, and the other activities of man? Yet you are

concerned whether other men pity you ?

'

Yes, but they pity me when I do not deserve it.'

Is this what pains you? and is the man who is pained

to be pitied?
<
Yes.'

546-2411 L
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Then you are not pitied without deserving it. after

all. By the very feelings you entertain in regard to pity

you make yourself worthy of pity. What does Antisthenes

say? Did you never hear?
'

It is the part of a king,
If you are

Cyrus, to do well and be ill-spoken of.
5

My head is

health you
sound and all think that I have a headache. What do

pay no j care? I am free from fever, and men sympathize

those who with me as though I had fever :

'

Unhappy man, this

think you iong time you have had fever without ceasing.' I put
axe ill.

on a gloomy face and assent :

'
It is quite true I have

been ill for a long time.'
' What is to happen then?

'

What God wills
'

: and as I say it I laugh in my sleeve

at those who pity me.

Do the What prevents me, then, from doing the same here too ?

o
" am Poor>

but I hold a right- judgement on poverty :

men's esti- what do I care then, whether they pity me for poverty ?

mat
r hao-

"" am not *n ce anc^ otners are
5
but I hold the right

piness. opinion as to being in office and out of it. Those who

pity me shall take their own views : I have neither

hunger nor thirst nor cold, but their own hunger or

thirst makes them imagine- the same of me. What am
I to do for them then ? I go about proclaiming and saying,
'

Sirs, be not deluded, all is well with me, I take no heed

of poverty, or want of office, or, in a word, of anything

at all except right judgements : these I hold free from

hindrance, I have paid regard to nothing besides.
5 Yet

what nonsense am I talking? How do I hold right

judgements any longer if I am not content with being

what I am, and am excited over other men's opinion

of me ?
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f But others will get more than I do, and will be pre- Men

Well, what is more reasonable than that those who have they work

spent their pains on any object should have the advantage
or' suri

in that on which they have spent their pains ? They have or office.

spent their pains on office, you on judgements, they on

wealth, you on the way to deal with impressions. See

whether they have the advantage of you in that on

which you have spent pains and which they neglect :

whether in assent they keep more to natural standards,

whether they are more successful in getting what they

will to get, and in avoiding what they will to avoid,

whether in design, in purpose, in impulse they aim better

than you, whether they do what is fitting for them as

men, as sons, and as parents, and in each relation that you
name in turn. But if they hold office and you do not,

will you not tell yourself the truth that you do nothing

to gain office, and they do everything, and it is most

unreasonable that one who pays attention to a thing

should have less success in it than one who does not?

'Nay, but I pay regard to right judgements and therefore If you

it is more reasonable that I should rule.'

Yes, in judgements, for you have devoted yourself on other

to them : but you must give place to others in that
tnmgs vou

' or cannot
to which they have devoted themselves. You might as hope to

well claim to be a better shot with the bow than regular ^hieve& this too.

bowmen because you have right judgements, or to be

better at smith's work than the professional smith. Give

up your devotion to judgements then and busy yourself
*

with the objects you wish to obtain, and then complain
L2
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if you do not succeed, for you have a right to complain.

But, as it is, you say you are bent on other things, and

attending to other things, and the proverb of the people

is a good one :
' One business has nothing in common

with another.' One man rises at dawn and tries to find

whom he can salute as he leaves home, or to whom he

can make a pleasant speech, or send a gift, how he can

please the dancer, how he can deal maliciously with one

man to gratify another. When he prays, his prayers

are for this object; when he sacrifices, his sacrifice is for

this ;
the prayer of Pythagoras

That sleepfall not upon his tender eyes
2

he has turned to this end. ' How went I wrong?
' Was

it in matters of flattery? 'What wrought I?' Have

I acted as a free man and a gentleman ? And if he finds

himself acting so he blames and accuses himself, and says,
' Whatever should you say this for ? Might you not

have told a lie ? Even philosophers say,
" There is nothing

to hinder one's telling a lie."
'

If you But if you have really given your mind to nothing
prefer the j^ jlow to ^eaj properly with impressions, then as soon

life to the as you get up in the morning you must consider,
* What

life of flat- ^ j jack to secure freedom from passion? What do I
tery, your

r

object is lack to be unperturbed ? What am I ? am I a mere body,
freedom. or prOperty3

or reputation?
'

None of these.

What then?

A rational creature.

What then are the demands upon me?
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Reflect upon your actions.
* Where have I gone

wrong
'
in regard to peace of mind ?

f What have I done '

unfriendly, or unsociable, or heartless ? What did I fail

to accomplish in this regard that I ought to have done ?

Seeing then that there is this great difference in men's And you

desires and acts and prayers, do you still wish to be equal ^ no

with them in matters to which they have given their equality

minds and you have not ? And, that being so, are you
w
^o na g

6

surprised and annoyed if they pity you? They are not chosen the

annoyed if you pity them. Why? Because they are
ot"er Part

convinced that their lot is a good one, and you are not

convinced. That is why you are not content with your

portion, but hanker after theirs, and they are content

with their portion and do not hanker after yours. For,

if you were really convinced that you are right in regard

to what is good and that they are far away from the

truth, you would never have taken any account of what

they say of you.

CHAPTER VII

Onfreedomfromfear.

WHAT makes the Emperor an object of fear? The man

The guards,- one says, with their swords, and the
iifeand

chamberlains and those who close the door against those posses-
, sions are

who enter. indifferent

Why is it then that, if you bring a child to himwhen his fears no

guards are with him, the child is not afraid ? Is it because

the child is not aware of them? Now if a man is aware
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of the guards and their swords, but comes for that very

purpose, because his misfortunes make him wish to die

and he is anxious to die easily by some one else's hand,

does he fear the guards?
1

No, for he wishes for the very thing which makes men

fear them.'

If then a man whose will is not set on dying or living,

but who is content with what is given him, comes before

the Tyrant, what prevents him from coming without fear ?

'Nothing.'

Now suppose a man is of the same mind in regard to

property as this man in regard to his body : suppose he

feels the same about wife and children : suppose, in

a word, he is so distracted and desperate that he regards

it as indifferent whether he has these things or not :

just as children playing with potsherds are anxious about

the game, but do not care for the potsherds in themselves,

so he has not set his heart on material things, but accepts

the game cheerfully, and enjoys handling them how can

any tyrant, how can any guards or swords inspire fear

in such a one?

The ra- Yet if madness can produce this attitudepf mind, if even
tional man ^\^ can produce it in the Galilaeans, can reason and de-
knows that /

'

he is part monstration teach no one that God has made all things in

or a larger ^& -^o^ and the world itself as a whole to have its own
whole.

'

end without hindrance, but its individual parts to subserve

the whole ? Now all other things are without the capacity

of understanding His governance, but the rational creature

has faculties that enable him to reflect on all these things,

to realize that he is a part, and what part he is, and that
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it is well for the parts to give way to the whole. And

further, being by nature noble and generous and free,

he sees that he has some of the things about him un-

hindered and in his own control, and some again subject

to hindrance and dependent on others, the acts of his

will unhindered, and things beyond his will subject

to hindrance. And therefore if he makes up his mind If he finds

that his good and his interest lie in the former alone, jn thinsn
in things that are unhindered and depend upon himself, that are

^

he will be free, tranquil, happy, unharmed, high-minded, controi

reverent, giving thanks for everything to God, on no nothing

occasion blaming or accusing any one for what happens ; ^^ j^
but if he finds his good in things outside and beyond
his will, he is bound to be hindered and hampered, and

to be the slave of those who have authority over those

things on which his admiration and his fear are centred,

he is bound to be irreverent because he thinks that

God is injuring him, and unfair, always seeking to win

for himself more than his share
;
he is bound to be of

a mean and paltry spirit.

If a man understands this, there is nothing to prevent

him from living with an easy and obedient spirit, content

with his past lot and awaiting with a gentle spirit all that

may yet befall him.
t Would you give me poverty ?

' Give it me and you He will

rxQrti"

shall learn what poverty is when a good actor plays the
p0verty

part.
' Would you give me office ?

' Give it me, and and exile

troubles with it. 'Exile?' Wherever I go, it will be

well with me : for even here it was not. the place that with con-

made me well off, but my judgements, and these I shall
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carry away with me, for no one can rob me of them;
these alone are my own and cannot be taken away, with

these I am content wherever I am and whatever I do.
( But now the time is come to die.' What do .you mean

by
f
die

'
? Do not use fine words, but state the facts as

they are.
' Now is the time for your material part to

be restored to the elements of which it was composed.'
What is there dreadful in that ? What loss to the universe

will this mean, what strange or irrational event? Is

this a thing to make one fear the tyrant? Is this what

makes the swords of the guards seem long and sharp?

The man Let others look to that
;

I have considered the whole

matter, and no one has authority over me. God has

set me free, I have learnt to understand His commands,
no one can make a slave of me any more, my judges

and he who claims my freedom 1 are as they should be.
4Am I not master of your body?

'

What does that concern met

'Am I not master of your property?
'

Well, how does that concern met
cAm I not master of exile and imprisonment?

'

Again, I resign all, yes, and my body itself for you to

deal with, when you will. Only try your authority

and you will learn how far it extends. What then can

I fear any more ? The chamberlains ? What should I fear

their doing ? Fear their shutting me out ? If they find

me wanting to enter, let them shut me out !

4

Why then do you come to the king's door ?
'

Because I think it is fitting for me to join in the game
while it lasts.

whom God
has made
free is

under no
one's au-

thority
and has
no fears.
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'How then do you escape being shut out ?
'

If I am not received, it is not my will to enter
; my

will is always to prefer what comes to pass, for I consider

what God wills better than what I will. I will attach He makes

myself to Him as His minister and servant, my impulses M ^
and my wishes are one with His, in a word my will is His

will. There can be no exclusion for me, but only for

those who try to press in.

Why then do I not press in?

Because I know that nothing good is given within to

those who have entered. But when I hear a man called

happy because he is honoured by Caesar I say,
' What

is his portion?'
'

[A province or a procuratorship.]
'

-1

Does he also get a judgement, such as a governor should

have? Does he get the skill to use a procuratorship ?

Why should I push my way in any more? Some one and re-

flings a shower of figs and nuts : the children try to gards
,

i f- i - i i r i
honours

seize them, and right with one another for them
; grown %$ ^e nuts

men do not, for they count it a small matter. If one

fling potsherds even children do not try to catch them. scramble

Governorships are being given to this man and that :

the children shall see to them ! A praetorship, a con-

sulship : let the children scramble for them : let them

be shut out and beaten, let them kiss the hands of

the giver and his slaves
;

for me they are figs and nuts.

But what if a fig chance to fall into my lap when he is

throwing ? Take and eat it, for one may value a fig so

far. But if I stoop for it and upset my neighbour or am

upset by him, if I flatter those who enter, the fig is not

worth while, nor is any other of the good things which
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the philosophers have persuaded me not to believe to

be good.
The Show me the swords of the guards,

the guards
See how large and how sharp they are.'

deserve no Well, what do these large, sharp swords do?
more re- c-ri, i -n >

spectthan They kill.'

a fever or What does fever do?
a falling < rni ,

tile
The same.

What does a tile do ? '*

.

'The same.'

Would you have me then stand in awe of all these

things, and pay them reverence, and go about as the slave

of all?

God forbid ! No, if I have once learnt that what is

born must needs also be destroyed in order that the

world may not stand still or be hindered, it makes no

difference to me whether a fever is to-destroy it or a falling

tile or a soldier, but if I must compare them I know that

the soldier will do the thing quicker and with less pain.

Serve Seeing then that I neither fear anything that he can
Caesar so do to me nor desire anything that he can provide,
long as he

.

J
.

.

requires why do I stand in awe and amazement before him any
nothing moref ^ do j fear the guards? why do I rejoice if
unreason- J

_ .

J J

able : if he speaks to me in a friendlyway and gives me a welcome ?

he requires WL do X tdl Qtlier le how he talked to me? js
more, give

J
.

^ r

up the he a Socrates or a Diogenes, that his praise of me should

- game - be a proof of what I am ? Do I admire his character ?

No, it is to keep up the game that I come to him and serve

him, so long as he commands me to do nothing stupid or

unseemly. But if he says to me,
' Go and fetch Leon
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of Salamis', I say to him, 'Look for some one else, I will

play no longer.'

Away with him.'

I follow
;

it is in the game.
4 But you lose your neck.'

Well ! does the Emperor himself, and you who obey

him, keep his neck for ever ?

' But you will be flung abroad unburied.'

I shall be, if I and the dead body are one, but if I am
not the same as the dead body, state the facts with more

discrimination, and do not try to frighten me. These

are things to frighten children and fools. But if a man

has once entered a philosopher's lecture-room and does

not know what his true self is, he deserves to fear and

to flatter what he flattered afterwards : I mean, if he

has not yet learnt that he is not flesh or bones or sinews,

but the faculty which uses them, and which also governs

the impressions and understands them.
'

Yes, but these arguments make men despise the laws.' Philosophy

Nay, these arguments of all others make those who bld
.

sus

adopt them obedient to the laws. Law is not what any what is

fool can do. Yet see how these arguments make us
ourown<

behave rightly even towards our critics, since they teach

us to claim nothing against them, in which they can

surpass us. They teach us to give way in regard to our

poor body, to give way in regard to property, children,

parents, brothers, to give up everything, resign every-

thing : only our judgements they reserve, and these Zeus

willed should be each man's special .property. How
can you call this lawlessness, how can you call it stupidity ?
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I give way to you in that wherein you are better and

stronger than I : where, on the other hand, I am the

better man, it is for you to give way to me, for I have

made this my concern, and you have not. You make

it your concern, how to live in a palace, how slaves and

freedmen are to serve you,how you are towear conspicuous

raiment, how you are to have a multitude of huntsmen,
But the minstrels, players. Do I lay claim to any of these? But

self will y u
>

^or 7our Part?
have you concerned yourself with

grow foul judgements? Have you concerned yourself with your own

ifitbTnot
rati nal se^ Do 7OU know what are its constituents,

exercised, what is its principle of union, how it is articulated, what

are its faculties and of what nature ? Why are you vexed

then, if another who has made these things his study

has the advantage of you here ?

'But these are the greatest matters of all.'

Who, I ask, prevents you from busying yourself with

these and devoting your attention to these? Who has

a larger equipment of books, of leisure, of masters who
will do you good? Only incline your mind to these

things, bestow a little time, if no more, on your own

Governing Principle, consider what this possession is and

whence it has come to you, this faculty which uses all

the rest, which proves all the rest, selecting and rejecting.

So long as you busy yourself with external things, no

one will succeed with them so well as you, but this

faculty of reason will be, what your own choice makes

it, mouldy and neglected.
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CHAPTER VIII

To those who hastily assume the character of Philosophers.

NEVER bestow praise or blame on any one for qualities
Do not

which are indifferent, nor credit them with skill or want
Û}

of skill
;
then you will escape at once from recklessness outside.

and malice.
* This man washes hastily.' Does he do

evil then? Not at all. What is it he does then? He
washes hastily. Do you mean that everything is well

done ? By no means : but acts based on right judgements

are done well and those based on bad judgements are

done badly. Until you have learnt from what judgement
each of a man's acts proceeds, do not praise or blame him.

But a judgement is not easily determined by externals.

4 This man is a carpenter.' Why? 'He uses an adze.' An adze

What has that to do with it?
' This man is a musician,

doesnot
' make a

for he sings.' What does that matter? 'This man is carpenter,

a philosopher.' Why?
' He wears a cloak and long hair.'

nor * d<

But what do mountebanks wear ? Therefore, if a man sopher.

sees one of them misbehaving,he says at once,
' Look what

the philosopher is doing.' But his misconduct should

rather have led him to say that he was no philosopher.

For, if this is the primary conception and profession of

a philosopher, to wear a cloak and long hair, they would

be right : but if it is rather this- to be free from error

why do they not deprive him of the name '

philosopher
'

because he does not fulfil the philosopher's profession ?

For this is what happens in other arts. When one sees

a man planing badly, one does not say,
' What is the .good
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of the carpenter's art, see what bad. work carpenters

do
', but one says quite the contrary,

' This man is not

a carpenter, for he planes badly.' In like manner if

one hears a man singing badly, one does not say,
c See

how badly musicians sing ',
but rather,

' This man is no

musician.' It is only in regard to philosophy that men

behave so : when they see any one acting contrary to

the philosopher's profession, instead of refusing him the

name, they assume that he is a philosopher, and then

finding from the facts that he is misbehaving, they

infer that there is no use in being a philosopher. What
is the reason for this ? The reason is that we pay regard

to the primary notion of the carpenter, and to that of the

musician, and to that of other craftsmen in like manner,
but pay no regard to the notion of the philosopher, but

as it is indistinct and inarticulate in our minds we judge

it by externals only. Can you name any other art that

is acquired by dress and hair, and is destitute of principles

and subject-matter and end?

Whatdis- What then is the subject-matter of the philosopher?
tinguishes Is it a doak?
the philo-

sopher is No, it is reason.

the life of What is hig end ? Is it to wear a doak f
reason.

No, but to keep his reason right.

What are his principles ? Are they concerned with how

to grow a long beard or thick hair?

No, but rather, as Zeno says, to understand the elements

of reason, the true nature of each, and how they are

duly related to one another, and all that is consequential

on this. Will you not, then, first see whether he fulfils
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his profession by behaving unseemly, and only then,

if it be so, accuse his calling? As it is, when you think

that he is behaving ill, when your own conduct is discreet,

you say,
' Look at the philosopher ', as though it were

fitting
1 to call the man who acts so a philosopher, and

again, 'There 's your philosopher !

' But you do not say,
4 Look at the carpenter ', or ' Look at the musician ',

when you discover one of that class in adultery or see him

eating greedily. So true it is that you realize the philo-

sopher's profession to a certain extent, but you fall away
from it and are confounded by sheer want of practice.

But even those who are called philosophers use vulgar There are

means to pursue their calling : they just put on a cloak
'

ph^' }

and let their beard grow and say,
*
I am a philosopher.' who dress

But no one if he merely buys a harp and a plectrum will *or t^ie

T3cUi L

say,
c
I am a musician ', nor if he puts on a smith's cap

and apron will say,
'
I am a smith '

: no doubt they fit

the dress to the art, but they take their name from the

art and not from the dress. For this reason Euphrates but it is

was right in saying,
l For a long time I tried not to be better

known for a philosopher and this was useful to me. announce

For, in the first place, I knew that what I did rightly ?ne'f cal1-

% i j r ^ ln > but
was done for my own sake and not for the spectators : it let one's

was for myself that I ate rightly and was modest in my actlons

S|JCG,JX

aspect and my gait : all was for myself and God. Secondly,

as the performance was mine only, so also was the risk :

if I did anything shameful or unseemly the cause of philo-

sophy was not endangered, nor did I injure the public

by going wrong as a philosopher. For this reason those

who did not know my design wondered how it was



IT'6 Discourses of Epictetus

that, though. I was familiar and conversant with all

philosophers, I was not a philosopher myself. What"

harm is there in the philosopher being discovered by my
acts, and not by outward signs ?

'

See how I eat, how I drink, how I sleep, how Ibear

and forbear, how I work for others, how I exercise the

will to get and the will to avoid, how I observe my
relationships, natural and acquired, without confusion and

without hindrance. Judge me by this, if you can. But

if you are so deaf and blind, that you do not consider

Hephaestus a good smith unless you see him with his

smith's cap on his head, what harm is there in being

unrecognized by so foolish a judge?

So it was that most men did not recognize Socrates

for a philosopher, and they came to him and asked him

to introduce them to philosophers. Well, was he annoyed
with them, as we should be ? Did he say,

' Do not you
think me a philosopher ?

'

No, he took them and intro-

duced them, and was content with this one thing, that

he was a philosopher, and was glad that he was not

vexed at being not taken for one : for he remembered

his proper business.

What is the business of a good and true man? To

have many pupils ?

Certainly not : those who have set their heart on that

shall look to that. Is it then to take difficult principles

and define them precisely?

Others there will be who will look to this.

Where then was it that Socrates asserted himself

and wished to assert himself?
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In the region of injury and benefit.
c
If any one ', Socrates

said he,
' can injure me, I am of no good ;

if I wait for y83

,^
01

^
some one to benefit me, I am naught. If I will, and my the man

will is not done, I am miserable.' This was the great
^ewas '

field of conflict 2 to which he challenged every man, and

in which I think he would have given way to none.

But how, think you? Was it by proclaiming aloud,
' This is the man I am '

? Never ! but by being the

man he was. For, again, it is a fool's and a braggart's

part to say,
1
1 am free from passion and tumult. Men,

I would have you know, that, while you are in turmoil and

disturbance about worthless matters, I alone am relieved

from all perturbation.' What, are you not content to be

free from pain, without proclaiming,
'

Come, all ye who

suffer from gout, headache, fever, come ye lame and blind

and behold how I am untouched by any sickness
'
? That

is a vain and vulgar boast, unless, like Asclepius, you can

at once show them by what treatment they too can be

relieved of disease, and for this purpose produce your

own good health as an example. .

Such is the character of the Cynic whom Zeus has The true

deemed worthy of crown and sceptre. He says,
(

Men, ^^^Q~
you are looking for happiness and peace not where it men by his

is but where it is not, and, that you may see this, behold
sunP e '

I have been sent to you by God as an example, having

neither property nor house nor wife nor children no,

not even a bed or a tunic or a piece of furniture. See

how healthy I am. Try me, and if you see that I am at

peace in my mind, hear my remedies and the treatment

which cured me.' This indeed is a humane and noble

546.24 II M
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saying. But notice whose work it is : the work of Zeus

or. whomsoever He thinks worthy of this service never

to lay bare before the multitude any weakness whereby
he should make of none effect the witness which he bears

to virtue, and bears against outward things.

His nobleface ne'er paled, norfrom bis cheeks

Wiped be a tear.

Not only so, he must not long for anything or hanker

after anything human being or place or way of life

as children hanker after sweet grapes or holidays : he

must be adorned with self-respect on every side, as others

find their adornment in walls and doors and door-

keepers.

while the Instead of that your would-be philosophers just take
W
hilo-

a start towards philosophy, and, like dyspeptics rushing

sopher to some dainty food, of which they are bound soon to

pu ress
grow sjc]^ they daim at once the sceptre and the kingdom.

discipline. He lets his hair grow, assumes a cloak, bares his shoulder

for all to see, fights with those that meet him, and, if

he sees any one in a fine cloak, quarrels with him. Man,

discipline yourself first : watch your own impulse, to

see that it is not like the sickly craving of a woman with

It is better child. Study first not to let men know what you are :

*h t

Ur
keeP 7our philosophy to yourself for a little. That is

grow in how fruit is produced. The seed must needs be buried

secret, like
rg^ an(j ke hidden, and increase by slow degrees, that

it may come to fullness. But if it bear the ear before it

grows the stalk, it is like a plant from the garden of

Adonis and comes to no good. That is the sort of plant
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you are : you have blossomed sooner than you ought,

and will wither away when the storm comes.

Look what farmers say about seeds, when the hot

weather comes before its time. They are all anxiety

for fear that the seeds should grow insolent and then

a single frost seize them and expose their weakness. You,

too, man, must beware : you have grown insolent and

have leapt to an opinion before the time : you think

yourself a somebody, fool that you are among fools
;

you will be frost-bitten, nay you are frost-bitten already

down at the root, though above you still blossom for a

little and therefore think you are still alive and flourishing.

Leave us at least to ripen in the natural course. Why
do you expose us to the air, why do you force us ? We
cannot bear the air yet. Let the root grow, and then

produce the stem, first one joint, then the second, then

the third : then in that way the fruit will force its way

naturally, whether I will or no.

For who that has conceived and travailed with such

great judgements does not become aware of his own gifts

and hasten to act in accordance with them? Why,
a bull is not ignorant of his own nature and endowment

when he catches sight of a wild beast, nor does he wait

for some one to encourage him
;

and so with a dog,

when he sees a wild animal. If then I have the equipment
of a good man, am I to wait for you to equip me to do

my proper work? But as yet I have not the equipment,

believe me. Why then would you make me wither away
before the time, just as you have withered away yourself?

M 2
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It is better

to be with-

out wealth
or office,

than to be
the slave

of your
passions ;

for that

means loss

of man-
hood.

CHAPTER IX

To one who was modest and has become shameless.

WHEN you see another man in office, set against his

office the fact that you have no need of office : when you
see another rich, look what you have instead. If you
have nothing instead, you are miserable, but if you. have

this that you have no need of wealth know that you
are better off and have something much more valuable.

Another has a beautiful wife, you have freedom from

desire for a beautiful wife. Do these seem to you
small matters? Nay, what a price the rich themselves,

and those who hold office, and who live with beautiful

wives, would give to despise wealth and office and the

very womenwhom they love and win ! Do you not know

what the thirst of a man in a fever is like, how different

from the thirst of a man in health? The healthy man

drinks and his thirst is gone : the other is delighted for

a moment and then grows giddy, the water turns to gall,

and he vomits and has colic, and is more exceeding

thirsty. Such is the condition of the man who is haunted

by desire in wealth or in office, and in wedlock with

a lovely woman : jealousy clings to him, fear of loss,

shameful words, shameful thoughts, unseemly deeds.

1

Nay, but what do I lose?
' he says.

Man, you were self-respecting and are so no more
;

have you lost nothing ? Instead of Chrysippus and Zeno

you read Aristides and Evenus
;
have you lost nothing ?

Instead of Socrates and Diogenes you admire the man

who can cajole and corrupt most women. You want
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to be handsome and 7011 make yourself up as what you
are not

; you want to show off glittering clothes, that

you may attract women's eyes, and you count yourself

lucky if you light on some precious cosmetic. Before,

you thought of none of these things ; your only concern

was to find seemly discourse, a man of worth, a noble

thought ;
and therefore you slept like a man, you walked

like a man, you dressed like a man, your conversation

was what a good man's should be. Can you say then,
1
1 have lost nothing

'

? Do you mean that men lose

nothing but mere money? Is there no loss of self-respect,

no loss of decency? Does the loss of these count for

nothing? To you perhaps the loss of these qualities seems

as nothing : there was a time when you counted this the

only loss and the only harm, and when your one anxiety

was that no one should dislodge you from these views

and these acts.

And lo ! you have been dislodged from them, but by If you

none other than yourself. Fight against yourself, deliver ^ fc

yourself, that you may be modest, self-respecting, free, respect,

If any one ever told you that some one was compelling g^t

mus

me to be a profligate, to dress like a profligate, to scent against

myself, would you not go and murder the man who rse
-.
XL*

so abused me? Will you not help yourself then? And
how much easier this help is to give ! There is no need

to kill or to imprison or to assault any one, no need to come

out into the market-place : you have only to talk to

yourself, to the man who is most likely to be persuaded,

and whom no one can persuade better than yourself.

Therefore, first realize what is happening to you, and
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fight again :

victory
will be its

own re-

ward.
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having done so, do not be' faint-hearted or behave as

men
,
of a mean spirit do, who when once they have

given in surrender completely and are swept away, so

to speak, by the stream : no, learn a lesson from the

trainers. The boy has fallen, suppose.
f Get up ', says the

trainer,
' and wrestle again, until you are made strong.'

Le't this be your attitude
;

for know that nothing is

more amenable than the mind of man. You have but to

will a thing and it is done, and all is right ;
on the other

hand you have but to relax your effort and all is lost.

For destruction and deliverance lie within you.
4 What good do I get then ?

'

What greater good do you look for than this? You

were shameless and shall be self-respecting, you were

undisciplined and shall be disciplined, untrustworthy and

you shall be trusted, dissolute and you shall be self-

controlled. If you look for greater things than these, go

on doing as you do now : not even a god can save you.

CHAPTER X

What things we should despise, and what we should deem

important.

Men's diffi- ALL men's difficulties and perplexities are concerned
f*Tlif~lGS 3TG

concerned with external things.
' What am I to do ?

' ' How is

with
external

things.

it to be done ?
' ' How is it to turn out ?

' '
I fear this

or that may befall me.' All these phrases are used by

persons occupied with matters outside their will. For who

says,
' How am I to refuse assent to the false?

' 'How
am I to refuse to swerve from the true?

'
If a man is
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so gifted by nature as to be anxious about these things,

I will remind him :

'

Why are you anxious ? It rests

with you : be not troubled. Be not over-hasty in assent,

before you have applied the rule of nature.'

Again, if he is anxious about his will to get, lest it should They may
fail of its object and miss the mark, and about his will

^nxietv if

to avoid, lest it should fall into what it avoids, first of they direct
-*-T

*
"11

all I will salute him, because he has got rid of the excite-
to ^^^

ments and fears of other men, and has turned his thoughts notbeyond

to his own business where his true self lies. Then I shall

say to him :

'
If you would not fail to get what you will,

nor fall into what you will to avoid, do not will to get

what is not your own, nor to avoid what is not in your

control : otherwise you are bound to fail and to fall into

disaster. Where is the difficulty if you do as I say?

What room is there for phrases like,
" How am I to get

it?
" "How is it to turn out?" "I fear this or that

may befall me." '

Is not the issue of the future outside our will? for good
<y , and evil

Cb>
f

are in the

And the essence of good and evil is in the region of region of

,1 -n s the will,
the will?

'Yes.'

Is it in your power then to make a natural use of every

event that happens ? Can any one hinder you from that ?

'No one.'

Say no more then,
' What is to happen ?

' For whatever

happens, you will turn it to good purpose, and the issue

will be your good fortune. What would Heracles have

been if he had said,
' How am I to prevent a big lion from
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busy with
a man's

highest
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The man
who has

accepted
God's will

has a

happy end,
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appearing, or a big boar, or 'brutal men?' What care

you, I say? If a big boar appears, you will have a greater

struggle to engage in
;

if evil men appear, you will free

the world from evil men.

'But if I die thus?'

. You will die a good man, fulfilling a noble action.

For since you must die in any case, you must be found

doing something whatever it be farming. or digging or

trading or holding the consulship or suffering indigestion

or diarrhoea. What then would you have death find you

doing? For my part I would be found busy with some

humane task, whatever it be something noble, beneficent,

advancing the common weal. And if I cannot be found

doing great things like these, I would do what none

can hinder, what is given me to do, setting myself

right, bringing to perfection the faculty that deals with

impressions, working to achieve freedom from passion,

rendering what is due to each relation in life
; nay, if

I am so fortunate, attaining to the third sphere of activity,
1

that concerned with certainty of judgements.

If death finds me thus occupied, I am content if I can

lift up my hands to God and say,
'
I have not neglected

the faculties which I received from Thee, to enable me
to understand Thy governance and follow it, I have not

dishonoured Thee so far as in me lay. See how I have

dealt with my senses, see how I have dealt with my
primary notions. Did I ever complain of Thee, did I ever

show discontent with anything that happened to any one,

or wish it to happen otherwise, did I offend in my rela-

tions towards others ? In that Thou didst beget me
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I am grateful for Thy gifts : in so far as I have used what

Thou gavest me I am satisfied. Take Thy gifts back again

and place them where Thou wilt : for they were all Thine,

Thou hast given them to me.' Are you not content to .

leave the world in this state of mind? Nay, what life

is better or more seemly than his who is so minded, and

what end can be more happy?
But to achieve this, you must put up with great troubles But to

and great losses. You cannot have this and wish to get

a consulship, you cannot have this and set your heart on must pay

owning lands, you cannot take thought for yourself
e ^r ce '

and for wretched slaves at the same time. No, if you
wish for what is not your own, you lose what is yours.

This is in the nature of things : nothing is done but at

a price. And what need for wonder? If you wish to

become consul, you must keep late hours, run to and fro,

kiss people's hands, lie perishing at other men's doors,

say and do many things unfit for a free man, send gifts

to many, and presents every day to some. And what

do you get for it ? Twelve bundles of rods,
2 the privilege

of sitting three- or four times on the tribunal and of

giving games in the Circus, and doles in baskets. If it

be not so, let any one show me what there is besides.

Will you then spend nothing; and use no effort to secure

release from passion and perturbation, that sleeping you

may sleep and waking you may wake, that you may
fear nothing and be anxious for nothing? But if while

you are thus engaged you have losses or spend money

amiss, or if another gets what you ought to have got,

are you going to be vexed all at once at what happens?
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Will you not weigh, what the exchange is and how

precious your gain, instead of wishing to obtain this

great prize for nothing ? Nay, how can you ?
' One

business interferes with another.' 3

You can- You cannot combine attention to outward possessions

dulse your
w^tn attention to your own Governing Principle. If

desires and you want outward things, let your reason go, or you will

reason^too'
nave neither the one nor the other, being pulled both

ways. If you wish for reason, you must let outward

things go. The oil will be spilt, my poor furniture will

perish, but I shall be free from passion. Say a fire shall

arise when I am away and my books perish, yet I shall deal

with my impressions in accord with nature.

'But I shall have nothing to eat.'

Death
js_ If I am so miserable, death is my harbour. Death : this

the last

m
*s tne nai>kour, this the refuge from all things, therefore

resort, and nothing in life is difficult. When you wish, you leave, and
meantime i 4. -^7, ^_ i

u can
no smoke annoys you. Why then are you anxious, why

control keep late hours? Why do you not reckon up at once

yours
where your good and your evil lie, and say,

' Both are in

my power : no one can deprive me of my good, and no

one can plunge me in evil against my will. Why then do

I not snore at my ease ? I am secure in what is mine :

what is not mine will be the concern of any one who gets

it as a gift from Him who has authority to give it. Who
am I to will that what is not mine should be thus or thus ?

Is it given -to me to choose? Has any one set me to ad-

minister it? I am content with the things over "which

I have authority. These I must make as beautiful as

possible; the rest must be as their master wills.'



Book IV) Chapter i o 187

If a man has this before his eyes he is no longer wakeful,
The la-

*
hither and thither tossed '. What would he have, or Homer's

what does he long for? Does he long for Patroclus or heroes

Antilochus or Menelaus ? When did he think any of his
jack of

friends was immortal? When had he not before his right

eyes the fact that to-morrow or the day after he or his merits,

friend must die?

;'Yes,' he says, 'but I thought he would outlive me
and enrich my son.'

Yes, for you were a fool, and set your .thoughts on

uncertainties. Why then do you not accuse yourself,

instead of sitting crying like young girls ?

'

Nay, but he set food for me to eat.'

Yes, fool, for he was alive : now he cannot. But

Automedon will set meat ior you, and if he dies you will

find another. If the pot in which yourmeat "was boiling

is broken, must you needs die of hunger, because you have

lost the pot you are used to? Do not you send and buy
another ?

'

Nay,' he says,

' No worse ill could befall me.'

What ! Is this what you call ill ? And yet you forbear to

remove it and blame your mother for not warning you,

that you might -spend your days lamenting ever since.

What think you? Did not Homer compose these lines

on purpose that we might see that there is nothing

to prevent the noblest, the strongest, the richest, the most

handsome, from being most wretched and. most miserable

when they have not the judgements they should have ?
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CHAPTER XI

On cleanliness.

Cleanliness SOME men raise the question whether the social

^
<

~.~ faculty is a necessary element in man's nature : neverthe-
tmctivc

of man. less even they, I think, would not question that cleanli-

ness at any rate is essential to it, and that this, if anything,

divides him from the lower animals. So when we see

one of the other animals cleaning itself, we are wont to

say in our surprise.
' He does it like a man.' And again, if

some one finds fault with an animalfor being dirty we

are wont to say at once, as if in defence,
* Of course

he is not a man.' So true is it that we think the quality

to be distinctive of man, deriving it first from the gods.

For since the gods are by nature pure and unalloyed,

just in so far as men have approached them by virtue

of reason, they have a tendency to purity and cleanliness.

But since -it is impossible for their nature to be entirely

pure, being composed of such stuff as it is, the reason

which they have received endeavours, so far as in it lies,

to make this stuff clean.

Thepri- The primary and fundamental purity is that of the

mary
r soul, and so with impurity. You cannot find the same

cleanliness ' r j

is inward, impurity in a soul as in a body : the soul's impurity you
OTt/| * j- ^ 4 * i -i

s Ws m to
J
ust which renders it unclean

from for its own functions ;
and the functions of a soul are :

*1
?r

t

impulse to act and not to act, will to get and will to avoid,

ments. preparation, design, assent. What is it then which

renders the soul foul and unclean in these functions ? It
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is nothing but its evil judgements. And so the soul's

impurity consists in bad judgements, and purification

consists in producing in it right judgements, and the

pure soul is one which has right judgements, for this

alone is proof against confusion and pollution in its

. functions.

And one ought to endeavour, as far as may be, to Bodily

achieve a similar cleanliness in one's body too. Man's clea mess
J

ought to

temperament is such that there must needs be mucous follow,

discharge : for this reason nature made hands, and the

nostrils themselves like channels to cleanse his humours.

If he swallows them I say that he does not act. as a man

should. It was impossible for men's feet not to be made

muddy and dirty when they pass through mud and dirt ;

for this reason nature provided water and hands to

wash with. It was impossible that some impurity

should not stick to the teeth from eating. Therefore

we are bidden to wash our teeth. Why ? That you may . otherwise

be a man and not a beast or a pig. It was impossible that
* m?? 1S

sweat and the pressure of our clothes should not leave human or

some defilement clinging to the body, and needing to -*

be cleansed. Therefore we have water, olive-oil, hands,

towel, strigils, soap, and on occasion every other sort of

apparatus, to make the body clean.

1 Not for me 5

, you say.

What ! The smith will clean his iron tool of rust,

and will have instruments made for the purpose, and even

you will wash your plate when you are going to eat,

unless you are absolutely foul and dirty, and yet you will

not wash nor make clean your poor body ?
'

Why should I ?
'
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says he. I will- tell you again : first, that you may act

like a man, next, that you may not annoy those you meet.

You are doing something very like it even here, though

you are not aware of it. You think you deserve to have

a scent of your own. Very well, deserve it : but do you
think those who sit by you deserve it too, and those who

recline by you, and those who kiss you? Go away then

into a wilderness, where you deserve to go, and live

by yourself, and have your smell to yourself, for it is

right that you should enjoy your uncleanness by yourself.

But if you are in a city, what sort of man are you making

yourself, to behave so thoughtlessly and inconsiderately?

Your body If nature had trusted a horse to your care, would you have

as much ^e^ ^ uncared for ? Imagine that your body has been

care as committed to you as a horse : wash it, rub it down well,

make it such that no one will shun it or turn from it.

But who does not turn from a man who is dirty, odorous,

foul-complexioned, more than from one who is bespat-

tered with muck? The smell of the latter is external

and accidental, that of the former comes from want

of tendance
;

it is from within, and shows a sort of

inward rottenness.

'But Socrates rarely washed.'

Socrates Why, his body was clean and bright, nay, it was so

neglect gracious and agreeable that the handsomest and noblest

his body, were in love with him, and desired to recline by him

rather than by those who were perfect in beauty. He

might have never washed or bathed, if he had liked:

I tell you his ablutions, if rare, were powerful. If you
will not wash in hot water, wash in cold.
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But Aristophanes says :

/ mean the pallid folk, that shoeless go.

i

True, but he also says he trod the air and stole clothes

from the Gymnasium. The fact is, that all who have

written about Socrates bear witness to just the opposite :

he was not only pleasant to hear, but pleasant to look

upon. They write the same again about Diogenes.

You must not scare away the masses from philosophy The philo-

by your bodily appearance, but show yourself cheerful
s Pkerwno

and unruffled in the body as in other things.
'

Men, frightens

look at me, I have nothing, I need nothing ; without
away *us

house, without city, an exile, if it so chance, and without

a hearth, behold how I live a life more tranquil and happy
than all the noble and the rich : but you see also that my
poor body is not disfigured by my hard living !

' But

if a man says this to me, and wears the face and figure of

one condemned, no god will ever persuade me to come

near, philosophy, if that is the sort of men she makes.

Far be it from me : though it were to make me wise,

I would not.

By the gods, when the young man feels the first A sense of

stirrings of philosophy I would rather he came to me however

with his hair sleek than dishevelled and dirty : for that naisdi-

TCCt"Pfl

shows a sort of reflection of the beautiful, and a longing may Q̂

for the comely, and where he imagines these to be, there turned to

he spends his effort. It only remains then to point

him the way and say,
'

Young man, you are in search of

the beautiful, and you do well, Know then, that it

is to be found where your reason is. Seek for it in the
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region of impulses to act and not to act, in the region of

the will to get and the will to avoid. This is your
distinctive possession, your body is born to be but clay.

Why do you toil for it in vain? Time, if nothing else,

will teach you that it is nothing.' But if he comes to

me befouled, dirty, with a beard trailing to his knees, what

can I say to him, what similitude can I use to attract

him ? To what is he devoted that has any likeness to

the beautiful, that I may change his direction and say,
' The beautiful is not here, but here '

? Would you have

me say to him,
' The beautiful is to be found not in

filthiness but in reason'? Does he want the beautiful?

Does he show any sign of it? Go and reason with

a pig, that he wallow no more in the mire ! That was

why Xenocrates' discourses laid hold on Polemo, for

he was a young man of taste
;
he had come with glim-

merings of devotion to the beautiful, though he sought

it elsewhere. -

Theani- Why, nature did not make even those lower animals

j?
T*?

fc

dirty who associate with men. Does a horse or a well-

man are bred dog wallow in mire ? No, it is only the pig, and greasy
cleanly .

geese? an(j worms and spiders, creatures the furthest

you be removed from human society. Do you then, being
19wer-

1

n
a man, chooae to be a wretched worm or spider, lower

they?
' ...

even than the animals that associate with men? Will

you never wash, be it how you will ? Will you not cleanse

yourself ? Will you not come clean among us that you

may give pleasure to your companions ? What ! do you
enter our temples,where customforbids spitting orwiping

the nose, in this condition, a man of filth and drivel?



'Rook IV) Chapter n 193
' What ?

'

you ask.
' Do you call on us to adorn our- Man is

i 3 , adorned by
selves?

;
his reason;

Far from it, if it be not with our natural adornment but must

of reason, judgements, activities, and the body only so
body clean

far as to be cleanly and give no offence. If you hear to avoid

that you must not wear scarlet, must you needs go off

and spread filth on your cloak, or tear it in half ?

' But how am I to have a beautiful cloak ?
'

Man, you have water, wash it. Here is a young man

worthy to be loved, here is an old man worthy to love

and to be loved, one to whom a man is to hand over his

son to be instructed : daughters and young men will

come to him, if it so chance, and for what ? That he

may discourse to them on a dunghill? God forbid.

All eccentricity springs from some human source, but

this comes near to being inhuman altogether.

CHAPTER XII

On attention.

WHEN you relax your attention for a little, do not Attention

, .,, .,."., cannot be
imagine that you will recover it wherever you wish, taken up
but bear this well in mind, that your error of to-day must and dr P-

pf necessity put you in a worse position for other occasions .

For in the first place and this is the most serious thing

a habit of inattention is formed, and next a habit of

deferring attention : and you get into the way of putting

off from one time to another the tranquil and becoming

life, the state and behaviour which nature prescribes

546.2411
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Now if such postponement of attention is profitable,

it would be still more profitable to abandon it altogether :

but if it is not profitable, why do you not keep up your

attention continuously?
'
I want to play to-day.'

........

What prevents you, if you attend?
'
I want to sing.

5

It has a What prevents you, if you attend ? Is any part of

bearing on j- e exciu(jed, on which attention has no bearing, any

of life, that you will make worse by attention, and better by
inattention? Nay, is there anything in life generally

which is done better by those who do not attend ? Does

the carpenter by inattention do his work better?
"

Does

the helmsman by inattention steer more safely ? and is any
of the minor duties of life fulfilled better by inattention?

Do you not realize, that when once you have let your
mind go wandering, you lose the power to recall it, to

bring it to bear on what is seemly, self-respecting, and

modest : you do anything that occurs to you and follow

your inclinations?

but above To what then must I attend ? First to those universal

h
l

\f\ h Principles I have spoken of : . these you must keep at

directed command, and without them neither sleep nor rise,

to the uni- drink nor eat nor deal with men : the principle that
versalprin-

* *

ciples that no one can control another's will, and that the will

govern life. a ]_one js the sphere of good and evil. No one then has

power to procure me good or to involve me in evil,

but I myself alone have authority over myself in these

matters. So, when I have made these secure, what

need have I to be disturbed about outward things?
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What need have I to fear tyrant, or disease, or poverty, Then there

,. . is nothing
or disaster?

to fear, for

'But I do not please So-and-so.' he who has

Well, is he my doing ? Is he my judgement ?
camlespfi

'No.' criticism.

What concern is it of mine then ?

'Nay, but he is highly thought of.'

That will be for him to consider, and for those who
think much of him : I have One Whom I must please,

One to Whom I must submit myself and obey God and

those who come next to God. He commended me to

myself, and made my will subject to me alone, and gave

me rules for the right use of it
;
and if I follow these

in syllogisms I pay no heed to any one who contradicts

me, if I follow them in dealing with variable premisses

I pay regard to no one. Why then am I annoyed by those

who criticize me in greater matters ? What is the reason

for this perturbation ? It is none other than that I have

had no training in this sphere. For every science is

entitled to despise ignorance and the ignorant, and

this is true of arts as well as of sciences. Take any shoe-

maker, any carpenter you like, and you find he laughs

the multitude to scorn when his own craft is in question.

First then we must have these principles ready to Holdfast

our hand. Without them we must do nothing. We must y ur prin-.,,.,. . . , .. ciples, and
set our mind on this object: pursue nothing that is set your

outside us, nothing that is not our own, even as He that n
?
n on

is mighty has ordained : pursuing what lies within our will, that your

and all else only so far as it is given us to do so. Further,
w can

i i i i i compass,
we must remember who we are, and by what name we andineach
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act take are called, and must try to direct our acts to fit each

tStaa-
f
situation and its possibiHties.

tion. We must consider what is the time for singing, what

the time for play, and in whose presence : what will be

unsuited to the occasion
;
whether our companions are

to despise us, or we to despise ourselves : when to jest,

and whom to mock at: and on what occasion to be

conciliatory and to whom : in a word, how one ought

to maintain one's character in society. Wherever you
swerve from any of these principles, you suffer loss at

once
;
not loss from without, but issuing from the very

act itself.

You can- What then? Is it possible to escape error altogether ?

not escape ^o ^t ^ impossible : but it is possible to set one's mind
error, but

'

.

r r

it is worth continuously on avoiding error. For it is well worth
while to while to persist in this endeavour, if in the end we escape
persist

x '

.

*

in the a few errors, and no more. As it is, you say,
'
I will fix my

endeavour, attention to-morrow }
: which means, let me tell you,

'

To-day I will be shameless, inopportune, abject : others

shall have power to vex me : to-day I will harbour

anger and envy.' Look what evils you allow yourself.

Nay, if it is well to fix my attention to-morrow,how much
better to do so to-day ! If it is profitable to-morrow,

much more so is it to-day : that you may be able to do

the same to-morrow, and not put off again to the day
after.
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CHAPTER XIII

To those who lightly communicate their secrets.

WHEN a man seems to have talked frankly to us about We are led

t . /r i_ j ^ to confide
his own affairs, how we are drawn to communicate our

jn
own secrets to him and think this is frankness ! First who con-

because it seems unfair to have heard our neighbour's

affairs and yet not give him a share of our own in turn :

next because "we think we shall not give the impression

of being frank if we are silent about our own affairs.

In fact we often find men in the habit of saying,
4
I've

told you all my affairs, won't you tell me any of yours?

How is that ?
'

Besides we think we may safely confide in

one who has already confided his affairs to us : for we

have a sort of feeling that he would never talk of our

affairs for fear that we should talk of his. This is exactly That is

the way in which reckless persons are caught by soldiers
get^aueht

in Rome. ,A soldier sits by you in civilian dress, and begins in Rome,

to speak ill of the Emperor : then, as you have, so to speak,

taken security from him for his good faith in the fact

that he began the abuse, you are led to speak your own
mind and so are arrested and imprisoned. The same sort

of thing happens to us in ordinary life. Still, though he If your

has confided his affairs to me with security, am I to do
babbles*

the same to the first man I meet ? No, I hear and hold there is no

my tongue, if I am that sort of man, but he goes off and
you to

r

tells every one. Then, if I hear what .he has done, if do so.

I am like him, I go and tell his secrets, because I want
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to have my revenge, and so I bring confusion to others

and myself.
1 But if I bear in mind, that one man does

not harm another, but that it is his own acts which help

or harm a man, I achieve this conquest that I abstain

from doing the same as he did, but still my own babbling

has put me in the position I am in.
2

You are
'

Yes,' you say ;

' but it is unfair to hear your neighbour's
not bound

secrets
^
an(j gjve ;hjm no share of your own in return.'

a man's Man, did I invite your confidences? Did you tell me
conn-

your secrets on conditions, that you might hear mine

if he is not in return? If you are a babbler and think every one you

t^d meet is a friend, do you want me to be like yourself?

What ! if you have done well to confide in me, but it is

not possible to confide in you and do well, do you still

want me to unbosom myself? That is just as though
I had a sound cask and you an unsound one, and you came

and handed over your wine to me to put it into my cask,

and then were vexed that I did not trust my wine to

you, because your cask had a hole in it.

There is What becomes of your equality now? You trusted
no equality tQ one wjlo

-

g trustworthy, self-respecting, who believes

character that good and harm depend on his own activities and on
is not

nothing outside : would you have me confide in you,

both sides, you who have made light of your own will and want

to get pelf or office or advancement at court, even at

the cost of slaying your children like Medea ? Where is

the equality in that ?

A trust- No, show yourself to me as one who is trustworthy,

^ j.
self-respecting, safe, show that your judgements are those

invites of a friend, show that your vessel is not unsound, and then
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you will see that I will not wait for you to confide your confi-

affairs to me, but will come to you myself and ask you
dences *

to hear mine. For who is there that will not use a goodly

vessel, who that despises a loyal and faithful counsellor,

who that will not gladly welcome one who is ready to

share the burden of his distresses and to relieve him by
the very fact of sharing in them ?

4 Yes
;
but I trust you, and you do not trust me.'

In the first place you do not trust me
; you are only The mere

garrulous and therefore cannot keep anything back.
babbler

For if what you say is true, trust your secrets to me and no return.

no one else : instead of which, whenever you see any one

at leisure, you sit down by him and say,
' My brother,

you are the dearest friend I have
;

I beg you to listen

to my story'. And you do this to those you have not

known even for a short while. If you really trust me,

you trust me, of course, because I am trustworthy

and self-respecting, not because I told you my secrets.

Let me too then be allowed to think as you do. Prove

to me that if a man tells his secrets to another, he is

therefore trustworthy and self-respecting. If that were

so, I should have gone about the world telling every

man my affairs, if that were going to make me trust-

worthy and self-respecting. It is not really so. No, Tobereally

to be trustworthy a man needs judgements beyond the WQrt^y a

ordinary. If you see that a man is devoted to things man must

outside his own will and has made his will subject to ^ ^ ^
these, be sure that he has countless persons who hinder concern

and constrain him. He has no need of. a pitch-plaster

or a rack to make him reveal what he knows, but the nod is truly
his own.
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of a pretty maid, if it so chance, will shake his principles,

a kindness from one of Caesar's officers, a lust for office

or inheritance, and countless other motives such as these.

You must therefore remember generally, that confidences

require trust and trustworthy principles : and where can

you easily find these nowadays? Let me be shown

a man who is so minded as to say,
'
I have no concern

except with what is my own, with what is beyond
hindrance and by nature free. This is the true good,

and it is mine : all else I leave to the Giver of events

to decide, and raise no question.'



FRAGMENTS
FROM ARRIAN THE PUPIL OF EPICTETUS. To ONE

DISCOURSING ON SUBSTANCE.

WHAT matters it whether the world is composed of

atoms or of infinite parts or of fire and earth? Is it not

enough to know the true nature of good and evil, and the

limits of the will to get and the will to avoid, and again

of impulses for action and against it, and using these as

rules so to order our life, and dismiss those things that are

beyond us. It may be that the human mind cannot com-

prehend them, and even if one should assume that it can,

of what use is it to comprehend them ? Should we not say

that those who lay down that these things are necessary

for the philosopher trouble themselves in vain? Is then

the command at Delphi also superfluous:
'Know thyself

7
?

1

No,' he replies.

What then is its meaning ? If one ordered a chorus-

singer to know himself, would he not attend to the order

by paying heed to his fellows in the chorus so as to sing in

harmony with them ?

'Yes.'

And the same with a sailor and a soldier. Do you
think then that man is a creature made to live by himself

or for society?
c For society.'

By whom?

'By Nature.
5
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What Nature is and how it administers the universe and

whether it is or no these are matters it is not necessary to

trouble ourselves with.1 Stob. Flor. 80. 14 ; Ed. ii. I . i8
a

.

FROM ARRIAN.

He who is discontented with what he has and with

what is given him by fortune is an ignoramus in life, and

he who bears it in a noble spirit and makes reasonable use

of it deserves to be considered a good man. Flor. 108. 65.

FROM THE SAME.

All things obey and serve the Universe 2 earth and sea

and sun and the other stars and the plants and animals of

the earth
;
and our body too obeys it, enjoying sickness

or health, and passing through youth and old age and

other changes when the Universe wills. Is it not reason-

able then that what is in our power, that is our judgement,

should not be the only thing to strive against it ? For the

Universe is strong and superior to us and has provided

for us better than we can, ordering our goings along with

all things. And, besides, to act against it is to side with

unreason, and brings nothing with it but vain struggle,

involving us in miseries and pains. Flor. 108. 66.

(.

RUFUS : FROM THE SAYINGS OF EPICTETUS ON

FRIENDSHIP.

God has divided all things into those that He put in

our power, and those that are not in our power. He put

in our power that which is noblest and highest, that

which in fact constitutes His own happiness, the power
to deal with impressions. For this faculty when rightly

exercised is freedom, peace, courage, steadfastness, and
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this too is justice and law and self-control and all virtue.

All else He put beyond our power. We ought then to

will what God wills and, adopting His division, hold fast by-

all means to what is in our power and leave what is not in

our power to the world's order, and gladly resign to it.

children, or country, or body, or anything else it may ask

of us. Eel. ii. 7. 30.

RTTFUS : FROM EPICTETUS ON FRIENDSHIP.

Which of us does not admire that saying of Lycurgus
the Lacedaemonian? For when one of his young fellow

citizens had blinded him in one eye and was handed over to

Lycurgus by the people to be punished as he chose, he did

not punish him but educated him and made a good man

of him, and brought him before the Lacedaemonians in the

theatre, andwhen theywondered he said,
' This man, when

you gave him me, was insolent and violent
;

I give him

back to you a free and reasonable citizen'. Flor. 19. 13.

FROM THE SAME.

But this above all things is the function of Nature, to

associate in close harmony the impulse that springs from

the impression of what is fitting and that which springs

from the impression of what is serviceable. Flor. 20. 60.

.
. FROM THE SAME.

It is a sure work of folly and want of breeding to think

that we shall be contemptible if we do not take every

means to injure the first enemies we meet
;

for we say

that a man is perceived to be contemptible by his incapa-

city of doing harm, whereas really it is much more by his

incapacity to do good. Flor. 20.61.
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8 RUFUS : FROM EPICTETUS ON FRIENDSHIP.

Such was and is and shall be the nature of the universe,

and it is impossible that what happens should be other

than it is. And this process of revolution and change is

shared not only by mankind and the other living creatures

upon earth, but also by things divine
; yes, and even by

the four elements themselves, which turn and change

upwards and downwards, earth turning into water and

water into air, and this again into ether
;
and similarly

the elements change from above downwards. If a man

endeavours to adjust his mind to this and to persuade

himself to accept necessity with a good will, he will live

out his lifeveryreasonablyand harmoniously. Flor. 108. 60.

9 FROM THE SAME.

A philosopher famous in the Stoic school . . . brought

out of his satchel the fifth book of Epictetus the philoso-

pher's Discourses, which were arranged by Arrian, and no

doubt are in agreement with the writings of Zeno and

Chrysippus. In this book, written of course in Greek, we

read this sentence :

f

Impressions (which philosophers

call <ai/Tamai), by which man's mind is struck at first

sight of anything that reaches his intellect, are not under

his will or control, but thrust themselves on the recognition

of men by a certain force of their own ;
but the assents

(which they call o-vyKaraOecrtLs) by which these impres-

sions are recognized are voluntary and depend on man's

control. Therefore when some fearful sound of thunder

or a falling house or sudden news of some danger or other,

or something else of this sort happens, even the wise man
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is bound to be moved for a while and shrink and grow

pale, not from anticipation of any evil, but from rapid

and unconsidered movements forestalling the action of

the rational mind. Presently, however, the wise man doe?

not assent to such impressions (that is, these appearances

which terrify his mind), he does not approve or confirm

them by his opinion, but rejects and repels them and does

not think that there is anything formidable in them
;
and

this they say is the difference between the wise man and

the fool, that the fool thinks that the impressions which

at first strike him as harsh and cruel are really such,

and as they go on approves them with his own assent

and confirms them by his opinion as if they were really

formidable (7r/)oo-e7rt8oaei is the phrase the Stoics use in

discussing this), while the wise man, after showing emotion

in colour and complexion for a brief moment, does not

give his assent, but keeps the opinions which he has

always held about such impressions, firm and strong, as of

things which do not really deserve to be feared at all, but

only inspire an empty and fictitious terror.'

These opinions and words of Epictetus the philosopher,

derived from the judgements of the Stoics, we read, in

the book I have mentioned, that he held and expressed.

Aul.Gell. N.A. 19. i.

I have heard Favorinus say that Epictetus the philoso- 10

pher said that most of those who seemed to philosophize

were philosophers only with their lips and without action.

There is a still stronger saying which Arrian in the books

.that he composed on his lectures has recorded that he

constantly used. For, said he, when he noticed a man
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lost to shame, of misdirected energy and debased morals,

bold and confident in speech, and devoting attention to all

else but his soul, when he saw a man of this sort meddling

with the pursuits and studies of philosophy, venturing

into Physics and studying Dialectic, and initiating many

inquiries of this sort, he would appeal to gods and men, and

so appealing would chide the man in these words :

'

Man,
where are you putting them ? Look and see whether your

vessel is made clean. For if you- put them into the vessel

of fancy (ofycm) they are lost
;

if they turn bad, they

might as well be vinegar or urine or worse.' Nothing

surely could be truer or weightier than these words, in

which the greatest of philosophers asserted that the

written doctrines of philosophy, if poured into the dirty

and defiled vessel of a false and debased mind, are altered,

changed and spoilt, and (to use his Cynic phrase) turn to

urine or anything fouler than that. Moreover Epictetus

also, as we heard from the same Favorinus, used to say

that there were two faults far more serious and vile than

any others, want of endurance and want of self-control,

the failure to bear and endure the wrongs we have to bear,

and the failure to forbear the pleasures and other things

that we ought to forbear. And so, he said, if a man
should take to heart these two words, and watch and

command himself to keep them, he will be free for the

most part from error and will live a most peaceful life.

And the words he said were these two :

' Bear ' and
( Forbear '. Aul. Cell. N.A. 17. 19.

IO a When the safety of our souls and regard for our true

selves is in question, one may have to act at times without
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reason : this is a saying of Epictetus quoted with approval

by Arrian. Arnobius, Against the Heathen, 2. 78.

FROM THE DISCOURSES OF ARRIAN, EXHORTING to VIRTUE. II

But when Archelaus sent for Socrates and said he would

make him rich, he bade the messenger take back word

to him,
' At Athens one can buy four quarts of barley-

meal for an obol, and there are running springs of water '.

For if what I have is not sufficient for me, yet I am
sufficient for it, and so it is sufficient for me. Do you
not see that Polus did not act Oedipus the king in better

voice or with greater pleasure than he acted Oedipus the

poor beggar at Colonus ? What ! is the good man and true

to show himself inferior to Polus, instead of playing any

part well that Providence puts upon him? Will he not

rather make Odysseus his pattern, who was just as remark-

able in his rags as in his rich cloak of purple? Flor. 97. 28.

FROM ARRIAN. I2

There are certain persons who indulge their anger

gently, and who do all that the most passionate do, but

in a quiet passionless way. Now we must guard against

their error as a much worse fault than passionate anger.

For the passionate are soon sated with their revenge, but

the colder spirits persist for a long period like men who

take a fever lightly. Flor. 20. 48.

FROM- THE MEMORABILIA 3 OF EPICTETUS. j*
1 But

',
one says,

*
I see the noble and good perishing of

hunger and cold.'

Well, and do you not see those who are not noble and

good perishing of luxury and ostentation and vulgarity ?
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1 Yes
;
but it is base to be maintained by another.'

Miserable man, is there any one that maintains him-

self ? Only the Universe does that. The man who accuses

Providence because the wicked are not punished, but are

strong and rich, is acting just as absurdly as if, when they

had lost their eyes, he said that theyhad notbeen punished,

because their nails were sound. For my part I hold that

there is a much greater difference between virtue and

vice than between eyes and nails. Ed. i. 3. 50.

FROM THE MEMORABILIA 3 OF EPICTETUS.

. . . bringing forward the peevish philosophers, who hold

that pleasure is not natural, but accompanies things which

are natural justice, self-control, freedom. Why then does

the soul take a calm delight, as Epicurus says, in the lesser

goods, those of the body, and does not take pleasure in her

own good things, which are the greatest ? I tell you that

nature has given me a sense of self-respect, and I often

blush when I think I am saying something shameful. It is

this emotion which prevents me from regarding pleasure

as a good thing and as the end of life. Flor. 6. 50.

. FROM THE SAME.S

In Rome women make a study of Plato's Republic,

because he enacts community of wives
; for they only

attend to the man's words and not to his spirit, not

noticing that he does not first enact the marriage of one

man and one woman and then wish wives to be common,
but removes the first kind of marriage and introduces

another kind in its place. And in general men are fond

of finding justifications for their own faults
;

for philo-
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sophy says that one ought not even to hold out one'sfinger

at random. Flor. 6. 58.

FROM THE MEMORABILIA 3 OF EPICTETUS. l6

You must know that.it is not easy for a.man to arrive

at a judgement, unless he should state and hear the same

principles every day and apply them all the time to his

life. Flor. 29. 84.

FROM EPICTETUS. 17
When we are invited to a drinking-party we enjoy

what is before us, and if one should bid his entertainer to

serve him fish or cakes one would be thought eccentric.

Yet in the world we ask the gods for what they do not

give us, and that although there are many gifts which

they have given us. Flor. 4. 92.

FROM THE SAME. 1 8

Fine fellows, he said, are they who pride themselves on

those things which are beyond our control.
c
I am better

than you,' says one,
'
for I have abundance of lands, and

you are prostrate with hunger.' Another says,
'
I am

a consular
'

; another,
'
I am a procurator

'

; another,
'
I have curly hair '. A horse does not say to a horse,

'
I am

better than you, for I have plenty of fodder and plenty

of barley, and I have bridles of gold and saddles of

inlaid work ', but
'
for I am swifter than you '. And every

creature is better or worse according as its own virtue or

vice makes it so. Is man then the only creature that has

no virtue of his own, that we should have to look at his hair

and his clothes and his ancestors ? Flor.^.^.

Sick men are angry with their physician when he gives 19

them no advice, and think that he has given them up . Why
546.24 II O
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should one not adopt the same attitude to the philosopher

and conclude that he has given up hope of one's wisdom,
- if he tells one nothing that is of use? Flor. 4. 94.

20 FROM EPICTETUS.

Those whose bodies are in good condition can endure

heat and cold
;
so those whose souls are in good condition

can bear anger and pain and exultation and other emotions.

21 Flor. 4. 95.
FROM THE SAME.

It is right to praise Agrippinus for this reason, that having

shown himself a man of the highest worth, he never praised

himself, but blushed if any one else praised him. His char-

acter was such that when any distress befell him he wrote

a eulogy of it; if fever was his portion he praised fever; if

disrepute, he praised disrepute ;
and if exile, he praised exile.

And one day, when he was about to breakfast, a messenger

interrupted him to say that Nero ordered him into exile.

'Well then,'said he, 'we will breakfast at Aricia.' Flor.j. 17.
22

[FROM AGRIPPINUS.]
4

Agrippinus, when governor, tried to convince those

whom he sentenced that it was proper for them to be

sentenced.
*
It is not as their enemy ',

he said,
'
or as

a robber that I give sentence against them, but as their

guardian and kinsman, just as the physician encourages

the man on whom he is operating and persuades him to

submit his body.' Flor. 48. 44.
23

FROM EPICTETUS.

Wondrous is Nature, and
' fond of her creatures ', as Xeno-

phon says. At any rate, we love and tend the body, the least

agreeable and most vile of all things ! for if we had to tend
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our neighbour's body for ten days only we could not bear

it. Consider what it would be to get up in the morning

and clean some one else's teeth, and then to perform some

other necessary office for him. Truly it is wondrous that

we should love that for which we do such mean services day

by day. I stuff this bag ;
then I empty it

;
what could

be more tiresome? But I am bound to serve God. That

is why I stay here and put up with washing this miserable

body of mine, and giving it fodder and shelter; and when

I was younger, it laid other commands on me as well, and

yet I bore with it. Why then, when Nature, who gave you

your body, takes it away, can you not bear it? 'I love it,'

he says. Well, but is it not Nature, as I said just now, that

has given you this very love of it? And yet Nature too

says,
' Let it go now, and trouble no more '. Flor. 121 . 29.

FROM THE SAME. 24

If a man dies young he accuses the gods, [and an old man
sometimes accuses them] because he still is put to. trouble

when the time for rest has fully come,
5 and yet, when death

comes near,he is fain to live and sends to his doctor and bids

him spare no pains or effort. Wondrous, he said, are men,

for they are unwilling to live or to die. Flor. 121. 30,

FROM THE SAME. 25

When you attack a man with threats and show of

violence, remember to warn yourself that you are not

a wild beast
;
then you will do nothing savage, and will

live your life through without having to repent or be

called to account. Flor. 20. 67.

You are a little soul, carrying a corpse, as Epictetus 26

used to say. M. Aurelius iv. 41.

O 2
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27 Epictetus said that we must discover the art of assent,

and use careful attention in the sphere of the will
;
our

impulses must be ' with qualification
3

,

6 and social and

according to desert : we must abstain altogether from

the will to get,
7 and not attempt to avoid any of those

things that are not in our power. M. Aurelius xi. 37.

28 It is no ordinary matter that is at stake, he said
;
the ques-

tion is between sanity and madness. M. Aurelius xi. 38.

The remaining fragments are regarded by Dr. H. Schenkl as

spurious or doubtful.

29 Always take thought for nothing so much as what is safe
;

silence is safer than speech ;
refrain from saying what shall'

'

be void of sense and open to blame. Flor. 35. 10.

30 We must not fasten our ship to one small anchor nor

our life to one hope. Flor. no. 22.

31 We must not stretch our hopes too wide, any more

than our stride. Flor. no. 23.

32 It is more needful to heal soul than body ;
for death

is better than living ill. Flor. 121. 27.

33 The rarest pleasures give most delight. Flor. 6. 59.

34 If a man should go beyond the mean, the most joyous

things would turn to utter joylessness. Flor. 6. 60.

35 No one is free that is not his own master. Flor. 6. 59.

36 Truth is a thing immortal and eternal
;

it gives us not

a beauty that fades with time; nor does it take away the

confident speech that is based on justice, but confirms

things just and lawful, distinguishing things unjust from

them and showing their falsehood. Antonius i. 21.
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OF all existing things some are in our power, and others

are not in our power. In our power are thought, impulse,

will to get and will to avoid, and, in a word, everything

which is our own doing. Things not in our power include

the body, property, reputation, office, and, in a word,

everything which is not our own doing. Things in our

power are by nature free, unhindered, untrammelled ;

things not in our power are weak, servile, subject to

hindrance, dependent on others. Remember then that

if you imagine that what is naturally slavish is free, and

what is naturally another's is your own, you will be ham-

pered, you will mourn, you will be put to confusion, you
will blame gods and men

;
but if you think that only

your own belongs to you, and that what is another's is

indeed another's, no one will ever put compulsion or

hindrance on you, you will blame none, you will accuse

none, you will do nothing against your will, no one will

harm you, , you will have no enemy, for no harm can

touch you.

Aiming then at these high matters, you must remember

that to attain them requires more than ordinary effort ;

*

you will have to give up some things entirely, and put

off others for the moment. And if you would have these
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also office and wealth. it may be that you will fail to

get them, just because your desire is set on the former,

and you will certainly fail to attain those things which

alone bring freedom and happiness.

Make it your study then to confront every harsh

impression with the words,
' You are but an impression,

and not at all what you seem to be '. Then test it by
those rules that you possess ;

and first by this the chief

test of all
c

Is it concerned with what is in our power
or with what is not in our power ?

' And if it is concerned

with what is not in our power, be ready with the answer

that it is nothing to you.

2 Remember that the will to get promises attainment of

what you will, and the will to avoid promises escape from

what you avoid
;
and he who fails to get what he wills is

unfortunate, and he who does not escape what he wills to

avoid is miserable. If then you try to avoid only what

is unnatural in the region within your control, you will

escape from all that you avoid
;
but if you try to avoid

disease or death or poverty you will be miserable.

Therefore let your will to avoid have no concern with

what is not in man's power ;
direct it only to things in

man's power that are contrary to nature. But for the

moment you must utterly remove the will to get ;

2 for

if you will to get something not in man's power you are

bound to be unfortunate
;

while none of the things in

man's power that you could honourably will to get is yet

within your reach. Impulse to act and not to act, these

are your concern
; yet exercise them gently and without

strain, and provisionally.
2



Manual 2. if

When anything, from the meanest thing upwards, is at- 3

tractive or serviceable or an object of affection, remember

always to say to yourself,
4 What is its nature ?

'
If you

are fond of a jug, say you are fond of a jug ;
then you will

not be disturbed if it be broken. If you kiss your child

or your wife, say to yourself that you are kissing a human

being, for then if death strikes it you will not be

disturbed.

When you are about to take something in hand, remind 4

yourself what manner of thing it is. If you are going to

bathe put before your mind what happens in the bath-

water pouring over some, others being jostled, some

reviling, others stealing ;
and you will set to work more^

securely if you say to yourself at once :

'
I want to bathe,

and I want to keep my will in harmony with nature,' and

so in each thing you do
;

for in this way, if anything

turns up to hinder you in your bathing, you will be

ready to say,
'
I did not want only to bathe, but to keep

my will in harmony with nature, and I shall not so keep

it, if I lose my temper at what happens '.

What disturbs men's minds is not events but their 5

judgements on events. For instance, death is nothing

dreadful, or else Socrates would have thought it so. No,
the only dreadful thing about it is men's judgement that

it is dreadful. And so when we are hindered, or disturbed,

or distressed, let us never lay the blame on others, but onj

ourselves, that is on our own judgements. To accuse

others for one's own misfortunes is a1

sign of want of

education
; to accuse oneself shows that one's education-.
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"has begun; to accuse neither oneself nor others shows

that one's education is complete.

6 Be not elated at an excellence which is not your own.

If the horse in his pride were to say,
'
I am handsome ',

we

could bear with it. But when you say with pride,
'
I have

a handsome horse ', know that the good horse is the ground
of your pride. You ask then what you can call your own.

The answer is the way you deal with your impressions.

Therefore when you deal with your impressions in accord

with nature, then you may be proud indeed, for your

pride will be in a good which is your own.

7 When you are on a voyage, and your ship is at anchorage,

and you disembark to get fresh water, you may pick up
a small shellfish or a truffle by the way, but you must

keep your attention fixed on the ship, and keep looking

towards it constantly, to see if the Helmsman calls you ;

and if he does, you have to leave everything, or be bundled

on board with your legs tied like a sheep. So it is in life.

If you have a dear wife or child given you, they are like

the shellfish or the truffle, they are very well in their

;way. Only, if the Helmsman call, run back to your ship,

leave all else, and do not look behind you. And if you
are old, never go far from the ship, so that when you are

called you may not fail to appear.

8 Ask not that events should happen as you will, but let

your will be that events should happen as they do, and

you shall have peace.

9 Sickness is a hindrance to the body, but not to the will,
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unless the will consent. Lameness is a hindrance to the

leg, but not to the will. Say this to yourself at each event

that happens, for you shall find that though it hinders

something else it will not hinder you.

When anything happens to you, always remember to 10

turn to yourself and ask what faculty you have to deal

with it. If you see a beautiful boy or a beautiful woman,

you will find continence the faculty to exercise there;

if trouble is laid on you, you will find endurance ;
if

ribaldry, you will find patience. And if you train yourself

in this habit your impressions will not carry you away.

Never say of anything,
'
I lost it ', but say,

'
I gave it 1 1

back '. Has your child died ? It was "given back. Has

your wife died? She was given back. Has your estate

. been taken from you? Was not this also given back? But

you say, 'He who took it from me is wicked'. What

does it matter to you through whom the Giver asked it

back? As long as He gives it you, take care of it, but not

as your own; treat it as passers-by treat an inn.

If you wish to make progress, abandon reasonings of 12

this sort :

*
If I neglect my affairs I shall have nothing to

live on '

;

'
If I do not punish my son, he will be wicked.'

For it is better to die of hunger, so that you be free from

pain and free from fear, than to live in plenty and be

troubled in mind. It is better for your son to be wicked

than for you to be miserable. Wherefore begin with little

things . Is your drop of oil spilt ? Is your sup ofwine stolen ?

Say to yourself,
* This is the price paid for freedom from

passion, this is the price of a quiet mind.
?

Nothing can be
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had without a price. When you call your slave-boy, reflect

that he may not be able to hear you, and if he hears you, he

may not be able to do anything you want. But he is not

so well off that it rests with him to give you peace of mind.

13 If you wish to make progress, you must be content in

external matters to seem a fool and a simpleton ;
do not

wish men to think you know anything, and if any should

think you to be somebody, distrust yourself. For know

that it is not easy to keep your will in accord with nature

and at the same time keep outward things ;
if you attend

to one you must needs neglect the other.

14.
It is silly to want your children and your wife and your

friends to live for ever, for that means that you want

what is not in your control to be in your control, and what

is not your own to be yours. In the same way if you
want your servant to make no mistakes, you are a fool,

for you want vice not to be vice but something different.

But if you want not to be disappointed in your will to

get, you can attain to that.

Exercise yourself then in what lies in your power. Each

man's master is the man who has authority over what he

wishes or does not wish, to secure the one or to take away
the other. Let him then who wishes to be free not wish

for anything or avoid anything that depends on others ;

or else he is bound to be a slave.

15 Remember that you must behave in life as you would

at a banquet. A dish is handed round and comes to you ;

put out your hand and take it politely. It passes you ;
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do not stop it. It has not reached you ;
do not be

impatient to get it, but wait till your turn comes. Bear

yourself thus towards children, wife, office, wealth, ^and

one day you will be worthy to banquet with the gods.

But if when they are set before you, you do not take them

but despise them, then you shall not only share the gods'

banquet, but shall share their rule. For by so doing

Diogenes and Heraclitus and men like them were called

divine and deserved the name.

When you see a man shedding tears in sorrow for a child 3 6

abroad or dead, or for loss of property, beware that you
are not carried away by the impression that it is outward

ills that make him miserable. Keep this thought by

you :

' What distresses him is not the event, for that does

not distress another, but his judgement on the event.'

Therefore do not hesitate to sympathize with him so far

as words go, and if it so chance, even to groan withhim ;
but

take heed that you do not also groan in your inner being.
3

Remember that you are an actor in a play, and the 17

Playwright chooses the manner of it : if he wants it short,

it is short
;

if long, it is long. If he wants you to act

a poor man you must act the part with all your powers ;

and so if your part be a cripple or a magistrate or a plain

man. For your business is to act the character that is

given you and act it well
;

the choice of the cast is

Another's.

When a raven croaks with evil omen, let not the impres- 1 8

sion carry you away, but straightway distinguish in your
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own mind and say,
' These portents mean nothing to me

;

but only to my bit of a body or my bit of property or

name, or my children or my wife. But for me all omens

are favourable if I will, for, whatever the issue may be, it

is in my power to get benefit therefrom.'

19 You can be invincible, if you never enter on a contest

where victory is not in your power. Beware then that

when you see a man raised to honour or great power or

high repute you do not let your impression carry you

away. For if the reality of good lies in what is in our

power, there is no room for envy or jealousy. And

you will not wish to be praetor, or prefect or consul,

but to be free; and there is but one way to freedom to

despise what is not in our power.

20 Remember that foul words or blows in themselves are

no outrage, but your judgement that they are so. So

when any one makes you angry, know that it is your own

thought that has angered you. Wherefore make it your

, first endeavour not to let your impressions carry you

away. For if once you gain time and delay, you will

find it easier to control yourself.

21 Keep before your eyes from day to day death and exile

and all things that seem terrible; but death most of all,

and then you will never set your thoughts on what is low

and will never desire anything beyond measure.

22. If you set your desire on philosophy you must at once

prepare to meet with ridicule and the jeers of many who

will say,
' Here he is again, turned philosopher. Where
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has he got these proud looks ?
'

Nay, put on no proud

looks, but hold fast to what seems best to you, in confi-

dence that God has set you at this post. And remember

that if you abide where you are, those who first laugh at

you will one day admire you, and that if you give way to

them, you will get doubly laughed at.

If it ever happen to you to be diverted to things outside, 23

so that you desire to please another, know that you have

lost your, life's plan. Be content then always to be a

philosopher ;
if you wish to be regarded as one too, show

yourself that you are one and you will be able to achieve it,

Let not reflections such as these afflict you :

'
I shall 24

live without honour, and never be of any account
'

;
for

if lack of honour is an evil, no one but yourself can involve

you in evil any more than in shame. Is it your business

to get office or to be invited to an entertainment ?

Certainly not.

Where then is the dishonour you talk of? How can you
be '

of no account anywhere ', when you ought to count

for something in those matters only which are in your

power, where you may achieve the highest worth ?

' But my friends ', you say,
'
will lack assistance.'

What do you mean by
'
lack assistance

'

? They will not

have cash from you and you will not make .them Roman
citizens. Who told you that to do these things is in our

power, and not dependent upon others? Who can give

to another what is not his to give ?

' Get them then,' says he,
'
that we may have them. 5

If I can get them and keep my self-respect, honour,
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magnanimity, show the way and I will get them. But if

you call on me to lose the good things that are mine, in

order that you may win things that are not good, look

how unfair and thoughtless you are. And which do you

really prefer? Money, or a faithful, modest, friend?

Therefore help me rather to keep these qualities, and do

not expect from me actions which will make me lose them.
' But my country ', says he,

'

will lack assistance, so far

as lies in me.'

Once more I ask, What assistance do you mean ? It will

not owe colonnades or baths to you. What of that ? It

does not owe shoes to the blacksmith or arms to the shoe-

; maker ;
it is sufficient if each man fulfils his own function.

Would you do it no good if you secured to it another

faithful and modest citizen?

'
Yes.'

Well, then, you would not be useless to it.

* What place then shall I have in the city ?
'

Whatever place you can hold while you keep your

character for honour and self-respect. But if you are

going to lose these qualities in trying to benefit your city,

what benefit, I ask, would you have done her when you
attain to the perfection of being lost to shame and honour ?

25 Has some one had precedence of you at an entertainment

or a levee or been called in before you to give advice? If

these things aregoodyou ought to be glad thathegotthem;

if they are evil, do not be angry that you did not get them

yourself. Remember that if you want to get what is not

in your power, you cannot earn the same reward as others
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unless you act as they do. How is it possible for one who

does not haunt the great man's door to have equal shares

with one who does, or one who does not go in his train

equality with one who does
; or one who does not praise

him with one who does? You will be unjust then and

insatiable if you wish to get these privileges for nothing,

without paying their price. What is the price of a

lettuce? An obol perhaps. If then a man pays his obol

and gets his lettuces, and you do not pay and do not get

them, do not think you are defrauded. For as he has the

lettuces so you have the obol you did not give. The same

principle holds good too in conduct. You were not

invited to some one's entertainment? Because you did

not give the host the price for which he sells his dinner.

He sells it for compliments, he sells it for attentions.

Pay him the price then, if it is to your profit. But if you
wish to get the one and yet not give up the other, nothing

can satisfy you in your folly.

What ! you say, you have nothing instead of the dinner ?

Nay, you have this, you have not praised the man you
did not want to praise, you have not had to bear with the

insults of his doorstep.

It is in our power to discover the will of Nature from 26

those matters on which we have no difference of opinion.

For instance, when another man's slave has broken the

wine-cup we are very ready to say at once,
' Such things

must happen '.. Know then that when your own cup is

broken, you ought to behave in the same way as when

your neighbour's was broken. Apply the same principle
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to higher matters. Is another's child or wife dead? Not

one of us but would say,
' Such is the lot of man' ; but

when one's own dies, straightway one cries,
' Alas !

miserable am I '. But we ought to remember what our

feelings are when we hear it of another.

27 As a mark is not set up for men to miss it, so there is

nothing intrinsically evil in the world.

28 If any one trusted your body to the first man he met,

you would be indignant, but yet you trust your mind to

the chance comer, and allow it to be disturbed and con-

founded if he revile you ;
are you not ashamed to do so ?

29 In everything you do consider what comes first
4 and

what follows, and so approach it. Otherwise you will

come to it with a good heart at first because you have not

reflected on any of the consequences, and afterwards,

when difficulties have appeared, you will desist to your

shame. Do you wish to win at Olympia ? So do I, by
the gods, for it is a fine thing. But consider the first steps

to it, and the consequences, and so lay your hand to the

work. You must submit to discipline, eat to order, touch

no sweets, train under compulsion, at a fixed hour, in

: heat and cold, drink no cold water, nor wine, except by
order

; you must hand yourself over completely to your

trainer as you would to a physician, and then when the

contest comes you must risk getting hacked,
5 and some-

times dislocate your hand, twist your ankle, swallow plenty

of sand, sometimes get a flogging, and with all this suffer

defeat. When you have considered all this well, then
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enter on the athlete's course, if you still wish it. If you
act without thought you will be behaving like children,

who one day play at wrestlers, another day at gladiators,

now sound the trumpet, and next strut the stage. Like

them you will be now an athlete, now a gladiator, then

orator, then philosopher, but nothing with all your soul.

Like an ape, you imitate every sight, you see, and one thing

after another takes your fancy. When you undertake a

thing you do it casually and half-heartedly, instead of

considering it and looking at it all round. In the same

way some people, when they see a philosopher and hear

a man speaking like Euphrates (and indeed who can speak

as he can?), wish to be philosophers themselves.

Man, consider first what it is you are undertaking ;
then

look at your own powers and see if you can bear it. Do

you want to compete in the pentathlon or in wrestling?

Look to your arms, your thighs, see what your loins are

like. For different men are born for different tasks. Do

you suppose that if yqu do this you can live as you do now

eat and drink as you do now, indulge desire and discon-

tent just as before ? Nay, you must sit up late, work hard,

abandon your own people, be looked down on by a mere

slave, be ridiculed by those who meet you, get the worst

of it in everything in honour, in office, in justice, in

every possible thing. This is what you have to consider :

whether you are willing to pay this price for peace of mind,

freedom, tranquillity. If not, do not come near
;

do

not be, like the children, _first a philosopher, then a tax-

collector, then an orator, then one of Caesa'r's procurators.

These callings do not agree. You must be one man,
546-24 II P
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good or bad
; you must develop either your Governing

Principle, or your outward endowments
; you must study

either your inner man, or outward things in a word, you
must choose between the position of a philosopher and

that of a mere outsider.

30 Appropriate acts 6 are in general measured by the rela-

tions they are concerned with. 'He is your father.' This

means you are called on to take care of him, give way to

him in all things, bear with him if he reviles or strikes you.
' But he is a bad father.'

Well, have you any natural claim to a good father ? No,

only to a father.

1

My brother wrongs me.'

Be careful then to maintain the relation you hold to

him, and do not consider what he does, but what you
must do if your purpose is to keep in accord with nature.

For no one shall harm you, without your consent
; you

will only be harmed, when you think you are harmed.

You will only discover what is proper to expect from

neighbour, citizen, or praetor, if you get into the habit

of looking at the relations implied by each.

31
For piety towards the gods know that the most impor-

tant thing is this : to have right opinions about them

that they exist, and that they govern the universe well

and justly and to have set yourself to obey them, and

to give way to all that happens, following events with

a free will, in the belief that they are fulfilled by the

highest mind. For thus you will never blame the gods,
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nor accuse them of neglecting you. But this you cannot

achieve, unless you apply your conception of good and

evil to those things only which are in our power, and not

to those which are out of our power. For if you apply

your notion of good or evil to the latter, then, as soon as

you fail to get what you will to get or fail to avoid what

you will to avoid, you will be bound to blame and hate

those you hold responsible. For every living creature

has a natural tendency to avoid and shun what seems

harmful and all that causes it, and to pursue and admire

what is helpful and all that causes it. It is not possible

then for one who thinks he is harmed to take pleasure in

what he thinks is the author of the harm, any more than

to take pleasure in the harm itself. That is why a father

is reviled by his son, when he does not give his son a share

of what the son regards as good things ;
thus Polynices

and Eteocles were set at enmity with one another by

thinking that a king's throne was a good thing. That is

why the farmer, and the sailor, and the merchant, and

those who lose wife or children revile the gods. For men's

religion is bound up with their interest. Therefore he

who makes it his concern rightly to direct his will to get

and his will to avoid, is thereby making piety his concern.

But it is proper on each occasion to make libation and

sacrifice and to -offer first-fruits according to the custom

of our fathers, with purity and not in slovenly or careless

fashion, without meanness and without extravagance.

When you make use of prophecy remember that while 32

you know not what the issue will be. but are come to learn

P2
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it from the prophet, you do know before you come what

manner of thing it is, if you are really a philosopher.

For if the event is not in our control, it cannot be either

good or evil. Therefore do not bring with you to the

prophet the will to get or the will to avoid, and do not

approach him with trembling, but with your mind made

up, that the whole issue is indifferent and does not affect

you and that, whatever it be, it will be in your power to

make good use of it, and no one shall hinder this. With

confidence then approach the gods as counsellors, and

further, when the counsel is given you, remember whose

counsel it is, and whom you will be disregarding if you

disobey. And consult the oracle, as Socrates thought

men should, only when the whole question turns upon
the issue of events, and neither reason nor any art of man

provides opportunities for discovering what lies before

you. Therefore, when it is your duty to risk your life

with friend or country, do not ask the oracle whether you
should risk your life. For if the prophet warns you that

the sacrifice is unfavourable, though it is plain that this

means death or exile or injury to some part of your body,

yet reason requires that even at this cost you must stand

by your friend and share your country's danger. Where-

fore pay heed to the greater prophet, Pythian Apollo,

who 'cast out of his temple the man who did not help his

friend when he was being killed. 7

33 Lay down for yourself from the first a definite stamp and

style of conduct, which you will maintain when you are

alone and also in the society of men. Be silent for the
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most part, or, if you speak, say only what is necessary and in

a few words. Talk, but rarely, if occasion calls you, but

do not talk of ordinary things of gladiators, or horse-races,

or athletes, or of meats or drinks these are topics that

arise everywhere but above all do not talk about men in

blame or compliment or comparison. If you can, turn

the conversation of your company by your talk to some

fitting subject ;
but if you should chance to be isolated

among strangers, be silent. Do not laugh much, nor at

many things, nor without restraint.

Refuse to take oaths, altogether if that be possible, but

if not, as far as circumstances allow.

Refuse the entertainments of strangers and the vulgar.
8

But- if occasion arise to accept them, then strain every

nerve to avoid lapsing into the state of the vulgar. For

know that, if your comrade have a stain on him, he that

associates withhim must needs share the stain, even though
he be clean in himself.

For your body take just so much as your bare need

requires, such as food, drink, clothing, house, servants,

but cut down all that tends to luxury and outward show.

Avoid impurity to the utmost of your power before

marriage, and if you indulge your passion, let it be done

lawfully. But do not be offensive or censorious to those

who indulge it, -and do not be always bringing up your
own chastity.- If some one tells you that so and so speaks

ill of you, do not defend yourself against what he says, but

answer,
' He did not know my other faults, or he would

not have mentioned these alone.'

It is not necessary for the most part to go to the games ;
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but if you should have occasion to go, show that your

first concern is for yourself ;
that is, wish that only to

happen which does happen, and him only to win who does

win, for so you will suffer no hindrance. But refrain

entirely from applause, or ridicule, or prolonged excite-

ment. And when you go away do not talk much of what

happened there, except so far as it tends to your improve-
ment. For to talk about it implies that the spectacle

excited your wonder.

Do not go lightly or casually to hear lectures
;
but if

you do go, maintain your gravity and dignity and do not

make yourself offensive. When you are going to meet

any one, and particularly some man of reputed eminence,

set before your mind the thought,
' What would Socrates

or Zeno have done? ' and you will not fail to make proper

use of the occasion.

When you go to visit some great man, prepare your
mind by thinking that you will not find him4n, that you
will be shut out, that the doors will be slammed in your

face, that he will pay no heed to you. And if in spite of

all this you find it fitting for you to. go, go and bear what

happens and never say to yourself,
'
It was not worth all

this
'

; for that shows a vulgar mind and one at odds with

outward things.

In your conversation avoid frequent and dispropor-

tionate mention of your own doings or adventures
;

for

other people do not take the same pleasure in hearing

what has happened to you as you take in recounting your

adventures.

Avoid raising men's laughter ; for it is a habit that
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easily slips into vulgarity, and it may well suffice to lessen

your neighbour's respect.

It is dangerous too to lapse into foul language ;
when

anything of the kind occurs, rebuke the offender, if the

occasion allow, and if not, make it plain to him by your

silence, or a blush or a frown, that you are angry at his

words.

When you imagine some pleasure, beware that it does 34

not carry you away, like other imaginations. Wait a

while, and give yourself pause. Next remember two

things : how long you will enjoy the pleasure, and also

how long you will afterwards repent and revile yourself.

And set on the other side the joy and self-satisfaction

you will feel if you refrain. And if the moment seems

come to realize it, take heed that you be not overcome

by the winning sweetness and attraction of it
;

set in the

other scale the thought how much better is the conscious-

ness of having vanquished it.

When you do a thing because you have determined that 35

it ought to be done, never avoid being seen doing it, even

if the opinion of the multitude is going to condemn you.

For if your action is wrong, then avoid doing it altogether,

but if it is right, why do you fear those who will rebuke -

you wrongly ?
'

The phrases,
*
It is day

' and '
It is night ', mean a great 36

deal if taken separately, but have no meaning if combined.

In the same way, to choose the larger portion at a banquet

may be worth while for your body, but if you want to
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maintain social decencies it is worthless. Therefore,

when you are at meat with another, remember not

only to consider the value of what is set before you for

the body, but also to maintain your self-respect before

your host.

37 If 7011 try to act a part beyond your powers, you not

only disgrace yourself in it, but you neglect the part

which you could have filled with success.

38 As in walking you take care not to tread on a nail or to

twist your foot, so take care that you do not harm your

Governing Principle. And if we guard this in everything

we do, we shall set to work more securely.

30 Every man's body is a measure for his property, as the

foot is the measure for his shoe. If you stick to this limit,

you will keep the right measure
;

if you go beyond it,

you are bound to be carried away down a precipice in the

end
; just as with the shoe, if you once go beyond the

foot, your shoe puts on gilding, and soon purple and

embroidery. For when once you go beyond- the measure

there is no limit.

40 Women from fourteen years upwards are called

4 madam ' 9
by men. Wherefore, when they see that the

only advantage they have got is to be marriageable, they

begin to make themselves smart and to set all their hopes

on this. We must take pains then to make them under-

stand that they are really honoured for nothing but

a modest and decorous life.
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It is a sign of a dull mind to dwell upon the cares of the 41

body, to prolong exercise, eating, drinking, and other

bodily functions. These things are to be done by the

way ;
all your attention must be given to the mind.

When a man speaks evil or does evil to you, remember 42

that he does or says it because he thinks it is fitting for

him. It is not possible for him to follow what seems

good to you, but only what seems good to him, so that,

if his opinion is wrong, he suffers, in that he is the victim

of deception. In the same way, if a composite
10

judge-

ment which is true is thought to be false, it is not the

judgement that suffers, but the man who is deluded about

it. If you act on this principle you will be gentle to him

who reviles you, saying to yourself on each occasion,
t He

thought it right.
5

Everything has two handles, one by which you can 43

carry it, the other by which you cannot. If your brother

wrongs you, do not take it by that handle, the handle

of his wrong, for you cannot carry it by that, but rather

by the other handle that he is a brother, brought up
with you, and then you will take it by the handle that

you can carry by.

It is illogical to reason thus,
'
I am richer than you, there- 44

fore I am superior to you ',

'
I am more eloquent than

you, therefore I am superior to you.' It is more logical

to reason,
'
I am richer than you, therefore my property

is superior to yours ',

i
I am more eloquent than you,

therefore my speech is superior to yours.' You are

something more than property or speech.
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45 If a man wash quickly, do not say that he washes badly,

but that he washes quickly. If a man drink much wine,

do not say that he drinks badly, but that he drinks much.

For till you have decided what judgement prompts him,

how do you know that he acts badly ? If you do as I say,

you will assent to your apprehensive impressions
u and to

none other.

46 On no occasion call yourself a philosopher, nor talk at

large of your principles among the multitude, but act on

your principles. For instance, at a banquet do not say

how one ought to eat, but eat as you ought. Remember

that Socrates had so completely got rid of the thought

of display that when men came and wanted an introduc-

tion to philosophers he took them to be introduced
;

so

patient of neglect was he. And if a discussion arise

among the multitude on some principle, keep silent for

the most part ;
for you are in great danger of blurting

out some undigested thought. And when some one says

to you,
' You know nothing ', and you do not let it provoke

you, then know that you are really on the right road.

For sheep do not bring grass to their shepherds and show

them how much they have eaten, but they digest their

fodder and then produce it in the form of wool and milk.

Do the same yourself ;
instead of displaying your princi-

ples to the multitude, show them the results
'

of the

principles you have digested.

47 When you have adopted the simple life, do not pride

yourself upon it, and if you are a water-drinker do not

say on every occasion,
'
I am a water-drinker.' And if
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you ever want to train laboriously, keep it to yourself

and do not make a show of it. Do not embrace statues.12

If you are very thirsty take a good draught of cold water,

and rinse your mouth and tell no one.

The ignorant man's position and character is this : he 48
never looks to himself for benefit or harm, but to the

world outside him. The philosopher's position and

character is that he always looks to himself for benefit and

harm.

The signs of one who is making progress are : he blames

none, praises none, complains of none, accuses none,

never speaks of himself as if he were somebody, or as if he

knew anything. And if any one compliments him he

laughs in himself at his compliment ;
and if one blames

him, he makes no defence. He goes about like a conva-

lescent, careful not to disturb his constitution on its road

to recovery, until it has got firm hold. He has got rid of

the will to get,
13 and his will to avoid is directed no longer

to what is beyond our power but only to what is in our

power and contrary to nature. In all things he exercises

his will without strain. If men regard him as foolish

or ignorant he pays no heed. In one word, he keeps

watch and guard on himself as his own enemy, lying in

wait for him.

When a man prides himself on being able to understand 49

and interpret the books of Chrysippus, say to yourself,
'
If Chrysippus had not written obscurely this man would

have had nothing on which to pride himself.'

What is my object? To understand Nature and follow
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her. I look then for some one who interprets her, and

having heard that Chrysippus does I come to him. But

I do not understand his writings, so I seek an interpreter.

So far there is nothing to be proud of. But when I have

found the interpreter it remains for me to act on his

precepts ;
that and that alone is a thing to be proud of.

But if I admire the mere power of exposition, it comes

to this that I am turned into a grammarian instead of

a philosopher, except that I interpret Chrysippus in place

of Homer. Therefore, when some one says to me,
' Read

me Chrysippus ', when I cannot point to actions which

are in harmony and correspondence with his teaching,

I am rather inclined to blush.

50 Whatever principles you put before you, hold fast to

them as laws which it will be impious to transgress. But

pay no heed to what any one says of you ;
for this is some-

thing beyond your own control.

5 1 How long will you wait to think yourself worthy of the

highest and transgress in nothing the clear pronounce-

ment of reason? You have received the precepts which

you ought to accept, and you have accepted them. Why
then do you still wait for a master, that you may delay

the amendment of yourself till he comes ? You are a youth
no longer, you are now a full-grown man. If now. you are

careless and indolent and are always putting off, fixing one

day after another as the limit when you mean to begin

attending to yourself, then, living or dying, you will

make no progress but will continue unawares in ignorance.

Therefore make up your mind before it is too late to live



Manual 237

as one who is mature and proficient, and let all that seems

best to you be a law that you cannot transgress. And
if you encounter anything troublesome or pleasant or

glorious or inglorious, remember that the hour of struggle

is come, the Olympic contest is here and you may put
off no longer, and that one day and one action determines

whether the progress you have achieved is lost or main-

tained.

This was how Socrates attained perfection, paying

heed to nothing but reason, in all that he encountered.

And if you are not yet Socrates, yet ought you to live as

one who would wish to be a Socrates.

The first and most necessary department of philosophy 52

deals with the application of principles ;
for instance,

' not

to lie'. The second deals with demonstrations; for

instance,
' How comes it that one ought not to lie ?

' The

third is concerned with establishing and analysing these

processes ;
for instance,

* How comes it that this is a de-

monstration ? What is demonstration, what is consequence,

what is contradiction, what is true, what is false?
'

It

follows then that the third department is necessary because

of the second, and the second because of the first. The

first is the most necessary part, and that in which we must

rest. But we reverse the order : we occupy ourselves

with the third, and make that our whole concern, and the

first we completely neglect. Wherefore we lie, but are

ready enough with the demonstration that lying is wrong.

On every occasion we must have these thoughts at 53

hand,
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4 Lead me, O Zeus, and lead me, Destiny,

Whither ordained is by your decree.

I'll follow, doubting not, or if with will

Recreant I falter, I shall follow still.'

( Who rightly with necessity complies

In things divine we count him skilled and wise.'

'

Well, Crito, if this be the gods' will, so be it.'

'

Anytus and Meletus have power to put me to death,

but not to harm me.'



NOTES

BOOK I

CHAPTER I

1. $ai/racria. (i) The power of presenting an image to the

mind's eye ; (2) the image so presented. It therefore in-

cludes all the materials which are presented to the mind
for it to work on, and so is almost

'

the data of consciousness '.

No single word, 'impressions ', 'appearances', 'presentations ',

quite renders it, but
'

impressions
' seems the nearest word

in familiar English, and this word will be generally used

in this version. See Introd., p. 28.

2. This is an attempt to render the force of the diminutive

termination, so common in 'the lectures. Sometimes it

appears to have little force, but here at least there is a touch

of contempt.

3. opeis . . . eKK\iais. This is the first occurrence in the

Discourses of these words, which constantly recur. On the

whole it has been thought best to translate them by
'

will to

get
' and '

will to avoid '. It is a first principle of Epictetus'

teaching that these must be directed only to objects which

lie within the control of man's will (ra TrpoatperiKa). But

occasionally, as i. 4. i, iii. 12. 8, and Ench. ii. 2, &c., he

speaks of opeis as something to be removed or deferred.

The idea is that in the early stages, when the beginner has

not yet learnt to direct his will to what is good, it is better

to possess his soul in quietness until he has got his training.

Cf. iii. 13. 21,
'

Refrain for a while from willing to get anything

till one day you may do so rationally.' The desire for lower

objects is expressed by eiriBv^ia.

For opfjLrj
. . .

a<jf)opjuj7, -impulse to act . . . impulse not to act
',

see Introd.j p. 31.
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CHAPTER II.

1.
'

Preconceptions '. The Stoics regard all conceptions

(evvoiai) as produced by the mind working on impressions.

Some ofthese conceptions they call TrpoXry^et?, 'preconceptions'
or

'

primary notions '. They are certain general terms used

commonly by men (such as
'

good ',

'

happiness ',

'

justice '),

and their proper application not being reasoned out by the

individual before he uses them, they are in a sense anticipa-

tions of^reasoned knowledge.
2. aul8a TrapaKparelv

= matellam praebere.

3. The meaning is that when once a man begins to weigh
external things against his true good, he is bound to give the

wrong answer.

4. To Epictetus the pattern philosophers are Socrates and

Diogenes : to these he sometimes adds Zeno and Chrysippus.

CHAPTER IV

1. TTpoKOTrr))
'

progress', and 6 TTPOKOTTTOH',
'

the man who is in

a state of progress', are technical terms in the Stoic philosophy

from Chrysippus onwards. The distinctive character of the

man who is in a state of progress is that he is on the right

road, that he has recognized the true good and is on the

way to perfection. Sometimes the term is applied to one

who has almost approached perfection, sometimes to one who

is beginning his moralprogress. See BonhofTer, ii, p. 149, and

Introd., p. 34.

2. Epictetus here sums up the three fields or spheres (ro'rroi)

of man's activity as those of (i) 6'/jc|t9 and 6KK\Hns, will to

get and will to avoid, (2) oppj and a<j)opfj.rn impulse positive

and negative, (3) o-vyKarddecns, assent. (See Introd., p. 30.)

3. Even if the poets' description of Priam's misery is

a delusion, it is worth while if it makes men realize true

values.
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CHAPTER VII

i. For Epictetus' view of the value of logical studies see

Introd., p. 30.
'

Variable premisses
'

(rwv jLteraTrtTrroi/ro)*').

A premiss is said to 'vary' (/zeraTriTrreii/) when it becomes

untrue at some subsequent time. Epictetus, when he wishes

to speak of the function of logic, frequently sums it up as

consisting in the analysis of syllogisms and in dealing with

fallacies caused by variable premisses.

.2. Lit. 'what is fitting'. TO KadrJKov is what is
'

fitting
'

in

man's relations with other beings (gods or men). Its perform-
ance depends on a knowledge of the relations (o^ecm?) in

which man stands to others. It is the word translated

officium by Cicero in his de Officiis. To translate it
'

duty
'

suggests a conflict, which is not implied in the word. (See

Bonhoffer, ii, p. 200, &c.)

3. Omitting, with Wolf, Trept TWOS rj (TKf^ns ; Trepi Ka

CHAPTER VIII

1. eTTtxeipJ^a, 'attacking proof, and evdvpqiia are both

forms of argument which belong rather to rhetoric than to

logic proper. An '

epicheireme
'

appears to mean an argument
with which we '

attack
'

or
'

assail
' an opponent rather than

an
'

attempted
'

proof. An '

enthymeme
'

is a
'

rhetorical

demonstration' (Ar. Rhet. i. i. n), 'a syllogism from prob-

able propositions and signs
'

(e 6iKorcj> KCLL (rrjpeiiov), and often

consists of fewer propositions than those of which the normal

syllogism is composed (Ar. Rhet. i. 2. 13). Both fall short

of conclusive or demonstrative proof. See Schweighauser's

note on the passage, and Aldrich, Art. Log. Rud., p. 97.

2. Reading OVK ovv with Schw.

3. Trota irpoaipecriS) omitting
546.24 II
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CHAPTER IX

1. TOV Trpeo-jSvrepor, 'the elder \ Epictetus uses this epithet,

it would seem, to avoid the more formal word '
teacher

'

or

'master'. Cf. Diog. Laert. vii. 182, where Chrysippus calls

Cleanthes
'

the old man '

(6 Trpeo-jSurrjs).

2.
'

authority ', ej-owiav. Epictetus often contrasts the
'

authority
'

of the tyrant, based on material force, with the

philosopher's authority over his own character and inner

life. It is the Cynic's conscience which enables him to speak
to man '

with authority
'

(iii. 22, p. 74). See Dr. Edwin

Abbott, The Son of Man, 3143, and note 9 or iii. 22.

3. The meaning seems to be that as Epictetus is content

to take what comes from his master, good or bad, as
'

the

lot of man ',
he is beyond the need of help : he is his own

master.

CHAPTER XI

i. e'Soei> rjfuVf 'we are so minded'. The verb corresponds to

So-y/iaTa,
'

judgements ', which according to Epictetus are the

foundation of every action. See Introd., p. 34.

CHAPTER XII

I. raff virodea-fLs. The conditions, the data of existence,

what is given to man for him to work from, in thought and

action. In i. 29 it is used of the exercise or task prescribed

to an athlete. For the uses of the word in Greek philosophy

see J. Burnet, Greek Philosophy (Thales to Plato), p. 162.

CHAPTER XIII

i. TO ftapa6pov. The ravine at Athens into which the

corpses of criminals were thrown : hence usedmetaphorically
of the extreme of misery or degradation.
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CHAPTER XIV

1. Cf. Wordsworth, 'And are upgathered now like sleeping

flowers '.

2. Zeus is used by Epictetus interchangeably with tfeds,
' God

',
and TO $aoy,

'

the divine ',
to express the Divine Spirit

of the universe. .

3.
'

Genius
', &u'fi<Bj>, used by the Stoics not in its popular

sense of an external spirit intermediate between gods and

men, but as identical with man's reason or higher nature, his

conscience, the voice of God within him.

4. Inserting civ with Schweighauser.

5. i. e. that we will put our highest self, which is divine,

before all. eWav&i,
'

in our world ',
i. e. among the Stoics.

CHAPTER XV
i. TO fiye/jioviKov,

'

the Governing Principle'. This is the first

passage in which Epictetus uses the. term, which is frequent

in his writings and those of Marcus Aurelius. It is the govern-

ing principle of the soul, and as the highest aspect of the soul

is rational, it is often equivalent to Stai/oia and \oyicrfj.6s, but

must not be regarded as purely intellectual : it is the soul as

feeling and willing, as well as thinking. See Bonhoffer, i,

pp. 94 ff.

CHAPTER XVII

1. Xoyoff ecrrlv 6 Siapdpatv. Siapdpovv is the process of

analysis which makes knowledge articulate and complete. So

in Ench. 52 o SiapdpuriKos TOTTOS-,
'

the sphere of analysis ',

is coextensive with logic.

2. depcnreveiv. The treatment of the affections in order to

discipline them for right conduct. Soy/zara icai irddr), or some

such words (Wolf), seem necessary after depcnreveiv.

3. i. e. because no step can be taken without logical process.

Q2
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4. Diog. Laert. vi. 17 says that Antisthenes wrote

etas1

r} ovo^aTa>v^
'

on Education or the Use of Terms '.

5. durrjSj lit.
'

sacrificer
',
used of the seer who examines the

fleshof the victim for signs, and thenapplied to thephilosopher,

who is consulted like a seer.

CHAPTER XVIII

1. iradeW) like the English 'feeling', is used of thought
as well as of sensation.

2. The text is defective.

3. eo-cadev rot pr) oreva^s : lit.
'

yet do not groan within '.

These words occur again in a more important passage, chap. 16

of the Manual, where Mr. Bevan translates them '

from the

heart '. Professor Gilbert Murray translates
'

yet in the

centre of your being do not groan '. The chief idea which

Epictetus seems to have in his mind is that these expressions

of feeling must not touch the inward judgement, that nothing

external really counts, either for me or for my friend.

CHAPTER XIX

i. com?, the conjecture of O. Hirschfeld, would be local

contracts for the collection of taxes or the like.

CHAPTER XX
i. Trpoqyou/Mei/cDi/ rtvcov. This participle, used as an adjective

meaning 'principal', is frequent in Epictetus. Here it is used

of the 'principal
'

object or material with which an art or faculty

deals : more characteristically it is applied at the end of the

chapter to the reason as the element in men of commanding
value. Similarly in iii. 7 it is applied to virtue as good in

itself, in contrast with the joy (^apa)_ which accompanies it

(Iniyevvr^JLo) but is not of its essence.

2 .aviTTrjua en rroiaiv <j)avTa(rt5)v. This seems at first a passive
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conception ;
but he is thinking of reason (o Ao-yos) for the

moment not so much a's a faculty, but rather as an organized

system of sensations and ideas, differing in each man according

to circumstance and opportunity. Bonhoffer, i, p. 207.

3.
'

sagacity-', $pdi>/7<rts, is one of the four cardinal virtues

of the Stoics. It is sometimes used as equivalent to the

supreme virtue (ro(f)ia (wisdom), sometimes in a narrower

sense as the faculty specially concerned with what is fitting

(TO. K.a0f]K.ovTa) in conduct. Cf. Bonhoffer, ii, pp. 180, 214, &c.

4. dSia<opct, things neither good nor bad. Introd., p. 19.

CHAPTER XXII

1. 7rpo\r)\lrmi>. See Introd., p. 29, and note i on i. 2.

2. (rvfj.(f)epov,
'

interest ', here, as in chap, xix, p. 103, is

the true interest of man, the interest of his true self.

3. These seem to be the words of the student of philosophy,

who is still
' mad '

in the sense that he does not know what

is good and what evil. In this state he is confronted by the

rich worldling, who bids him go his own way and not listen

to philosophers. Instead of refuting him, the student gets

rid of him by confessing his passion for philosophy.

CHAPTER XXIII

i- KQij^)*!WcoL--Elter's conjecture instead of imovoTjTiKoL

2. Epicurus perhaps had contemptuously compared children

to mice, and Epictetus retorts if they are mice they need

not trouble him
;
but Epicurus knows that a child makes an

irresistible appeal.

3. If you take a low view of politics and *
treat men as

flies
',
no doubt you will degrade yourself. There may be

an allusion to Domitian's pastime of killing flies. Sueton.

Dom. 3.

4. A reference to the custom of
'

putting away
'

children

who were physically unfit.
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CHAPTER XXIV

1. Reading erf instead of ye, with Upton.
2. Epictetus, lecturing at Nicopolis in Epirus, speaks of

sending his pupil to Rome to spy out the land, to see how

things are going in the capital under Domftian, who had

expelled all philosophers.

3. The broad purple hem is the mark of a senator, the narrow

hem of the knight ;
the ordinary commoner wore the plain toga.

4. The tragic cry of Oedipus when he discovers his fate.

CHAPTER XXV
1.

*

authority ', eou<n'a. See note 2 on i. 9.

2. TO TTKTTOV, elsewhere, coupled with TO 0.181)juoi>, as part of

the soul's moral equipment. Here the text is imperfect, and

probably other attributes have dropped out.

3. Kcti aXXos /AC KeaAuei. If the text is correct the meaning

probably is
* and Another (i.

e. God) forbids me '. For this

reverent use of
' Another '

for a
'

divine Helper
'

see Abbott,

The Son of Man, 3618.

4. i. e. to the commands of the absolute ruler.

5. The point seems to be that the man's self is untouched

by this indignity : you say
'

strip the man
',

but only his

clothes are affected.

CHAPTER XXVI

i. at peyd\cu \ai ei(ri. The power of outward things, as em-

bodied in the highest society of Rome, is contrasted with the

moral standard of the lecture-room in Nicopolis.

CHAPTER XXVII

1. 6 7re7raidevp.evo$,
'

the educated man', who is trained in

philosophy, as opposed to the untrained layman, 6 I

2. Death is necessary, and therefore not an evil.
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3. The other that is, the belief that death is not evil.

Horn. //. xii. 328. Sarpedon says: 'But a thousand fates

of death stand over us, which mortal man may not flee from

nor avoid
;
then let us on, and give glory or obtain it our-

selves.' (Purves' trans.)

4. 777 <rvvr)Qeiq,
'

the familiar, customary position ',
i. e. the

common-sense view of knowledge as opposed to the sceptical

position. Cf. injra^ rrjprjcrai rfjv cruvrjOfiav. Epictetus will

leave the defence of the orthodox position to those philo-

sophers who have leisure.

5. Some words seem needed to complete the sense.

CHAPTER XXVIII
1. Medea.

2. Omitting prj.

CHAPTER XXIX
1. Epictetus often refers to Socrates' trial and death as

the typical protest of reason against unreason. (See Plato's

Apology.}

2.
'

the managers ',
rols eVtrpoTroiy. The schools (ludt) of

gladiators, four of which are attributed to Domitian, were

under imperial procurators.

3. Qe&pelv is used both of taking cognizance of things and

of watching a spectacle.

4. Cf. Plato, Phaedo 63, 116.

CHAPTER XXX
i. God. See note 3 on i. 25.

BOOK II

CHAPTER I

1. Feathers, used by beaters.

2. This is Reiske's reading : he inserts ovdeis as an answer

to the preceding words.
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3. In the ceremony of manumission. 'The twentieth' is

the tax of 5 per cent, on manumission. Epictetus, himself

a freedman, often refers to the process of manumission in

connexion with moral freedom.

4. Trepiodia. Schw. The reading of the manuscript 77
686?

f)v Xe-yeo seems to be corrupt. Kronenberg in Class. Quarterly,

v. 2, suggests rfv 8' os, rjv 8' eya>,
'

said he ' and '

said I
', thinking

that Epictetus refers to writing in dialogue.

CHAPTER II

1. drapa^ia, 'imperturbability'.

2. He applies to this moral achievement the words suitable

to the parts of a rhetorical composition.

3. 14. This section seems out of place here : the references

to
*

caution
' and '

confidence
' seem to belong to the preceding

chapter.

4. dva^aiveiSj Coraes' conjecture for

CHAPTER IV
i. Epictetus states the community of women as a Stoic

doctrine (cf. Diog. Laert. vii. 33. 131), and then shows its

limitations.

CHAPTER V
1. (WaTo'y, Wolf, for Surarai.

2. Reading plav eXajSes.

3. Accepting Elter's reading \a@elv a Set Siadea-Qcu r nvra

cos e7Ti/3aXXei.

CHAPTER VI
1. Reading TpijBrjs ... TO cwr' avTTJs Tr^piyiyvo^vov^ Elter.

2. appew civ,

'

I should direct my impulse towards it '.

3. irepi(TTa<ris is used (i) in a neutral sense, of circumstances

generally, (2) as here, of
'

hard circumstances '. .

4. rfj v7ro\rj^L. I am not only in danger objectively, but

am also conscious of my danger.
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CHAPTER VII

I. TOV 6pvi.6a.piov Kparovfiev Kal a>s deov eTriKaXovfjieVj Elter.

CHAPTER IX

1. Reading ^eeop^juara, Elter, instead of

2. It is not certain whether in this sentence and the next

Epictetus is thinking of Jews or of Christians, who at this

time were often confused with them.

CHAPTER XII

i. This seems to mean '

before I had suffered from the

insolence of the rich '.

CHAPTER XIII

i. <?7ri/3oXi7 and irpodfcris are species of opprj and can hardly

be distinguished from it
;
both indicate stages in the act of

willing, the latter perhaps rather a more advanced stage than

eTriftoXr) [which is according to Stobaeus defined by the Stoics

as 6pp.f) TrpoopfjLrjs]. Cf. Bonhoffer, i, pp. 257 ff.

CHAPTER XIV

1. Three campaigns in the cavalry or six in the infantry

were the period laid down in the so-called Municipal Law of

Caesar as a qualification for a seat in a municipal Senate.

2. TO. KadrjKovTo. dirodidas.
' You perform the acts fitting and

appropriate to each occasion.' TO KadfjKov is wider than
'

duty
'

and covers all acts which are appropriate to man's rational

being and to the circumstances in which he finds himself,

whether they are (i) merely the satisfaction of his natural

wants, or (2) the fulfilment of the accepted social code, or

(3) the fulfilment of those higher claims which go beyond the

accepted code, e. g. love of enemies, sacrifice of revenge, &c.

See Bonhoffer, ii, pp. 202 ff.
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3. Cf. Bacon, Of Atheism,
'

I had rather believe all the

Fables in the Legend and the Talmud and the Alcoran than

that this universal frame is without a mind.'

CHAPTER XV
1. The suggestion is that it is just as foolish to stick to

a wrong decision in conduct as to persist in believing it is

night when it is day.

2. The '

Great City
'
is the City of the world (cf. iii. 22. 4),

and the small city is the human city or state, Rome or another.

3. Hellebore was the ordinary remedy for insanity.

4. The relation of this sentence to the context is pbscured

by its form. To correspond with the context it would run :

*
I escape with my life.' Why ?

' You have decided.'

CHAPTER XVI

1. The spring of Dirce was at Thebes : the Marcian water

is that of the Marcian aqueduct at Rome.

2. A contemptuous description of the Acropolis and its

buildings.

3. Cf. Ench. v.

4. Be thou (if I may say so) a very desperado (Abbott).

5. Epictetus, after describing the right spirit, suddenly

turns round and suggests in ironical contrast the attitude of

the unweaned creature helplessly waiting to be fed.

CHAPTER XVII

i . Qewprj/jLciTa (see Bonhoffer, i, p. 7),
'

speculative principles '.

Epictetus, in iv. 6. 16, speaks of dvayKaia 6ea>pr)iia.Ta which have

an immediate bearing on conduct and character
;
in iii. 5. 15

and elsewhere he speaks more contemptuously of $eo>pj?|udna,
*

paltry speculations '. There is no real contradiction.

Theoretical principles are necessary for the rational life, but
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the study of them, apart from conduct, may easily become

a snare.

2. dva.Tfi.vov,
'

hold out
',

i. e.
'

take no food '.

3. Epictetus refers to the three departments (TOTTOI) of

study, (i) opeeis (will), (2) op/zcu (impulse), (3) crvyKUTadefreis

(assent). Cf. iii. 2.

4.
' The Liar

',
6 ^evdopevos : the best-known instance of this

sophism is
'

Epimenides says the Cretans are always liars, but

is himself a Cretan. Does he lie or tell the truth ?
'

Cf. Reid

on Cic. Academ. Prior, ii. 95.

5- Reading direpxrj instead of aTrep

CHAPTER XVIII

1. 6 Kvpievuvj the
' Master '

argument, described fully in

chap. xix. The name appears to be a colloquial one.

2.
' The Liar '. Cf. chap. xvii. 6 rjcrvxa^v^

'

the resting

argument'. The logical fallacy of the sorites was met by

stopping and refusing to answer. To this Epictetus here

refers. Cf. Cic. Academ. Prior, ii. 93, and Reid's note.

3. Castor and Pollux,
'

the great twin brethren
' who watch

over voyagers.

CHAPTER XIX

i.
'

with one another ', i. e. any two with the third.

CHAPTER XX
1. It seems more forcible to take these words as a sarcastic

comment by Epictetus than as a continuation ofthe Academic's

words.

2. Text corrupt.

CHAPTER XXI

i.
' The Liar '. See note 4 on ii. 17.
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CHAPTER XXII

1. (f)v\dcro-Giv ras cr^eo-eis, maintain fitting relations with

other men. Cf. Introd., p. 35.

2. cos dijpla, Elter's conjecture for as ra opr).

CHAPTER XXIII

1.
TTvev/jLa,

'

spirit '. According to the Stoics the
'

spirit
'

of vision connected the central mind (TO rjyefj.oviKov) with the

pupil of the eye and similarly with other senses. For other

Uses of the word see iii. 3, note 4.

2. The text here has the words
'

or wheat, or barley, or

horse, or dog ', which seem out of place.

3. From a letter of Epicurus. Diog. Laert. x. 22.

CHAPTER XXVI

i. The text, vyq> eirippetyei, is corrupt, but something like

'inclines to what moves it' seems required.

BOOK III

CHAPTER I

1. avT&V) Schw., instead of crurw.

2. The pancration consisted of boxing and wrestling, and

was supposed to test all a man's powers. The pentathlon

included running, jumping, quoit-throwing, spear-throwing,

and wrestling.

3. Reading Trees Se KCU ou/c d>p.6v CCTTLV . . .
;
Coraes.

4. The suggestion is that the pupil comes to Epictetus

looking like a profligate.

5. Omitting auro>.

6. These are all local officers in Corinth. The Ephebi were

young men of 18-20, under military training.
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7. aXXo>, lit.
'

Another's
'

concern, here as elsewhere used

for God. Cf. i. 25, note 3.

8. Epictetus ironically suggests that the student's notion of

cleanliness is merely external.

CHAPTER II

1. TOTreoi/, departments of study. See Introd., p. 30.

2. 7ra#?7,
*

strong emotions '. See Bonhoffer, i, p. 278.

3. a/ieroTTTcoo-ta, freedom from logical error, or security of

judgement. Cf. iii. 26. 14 (Trans., p. 106, 11. 14, 15).

4. lit.
'

stretching out the middle finger '. This was an

obscene gesture.

5. ras fierttTrroxm? rwv Xdya>f,
'

alterations in logical terms

or premisses and the like'. Cf. i. 7. 20.

6. i. e. men who are free from passion and tumult of mind.

CHAPTER III

1. It seems best to take the words aXX' . . . avri rivos
;

as spoken by Epictetus.

2.
'

relations
'

(cr^eVeis), i. e. relations with father, brother,

&c. Introd., p. 35.

3. lit. 'Another constrains him', i.e. God. Cf. note 3 on

i. 25. God has ordained that man should put first whatever

he regards as his
'

good
'

: the choice of his
'

good
'

depends
on himself.

4. Trvevfjia, 'spirit', here used as equivalent to ^fvxnt

'soul', or fjye/jLovtKov. Cf. ii. i. 17. The word is used in

two other senses by Epictetus : in ii. 23. 3 of the
'

spirit
'

which makes vision and other sensations possible, and in

iii. 13. 15 as one of the four elements (with earth, fire, and

water) into which man returns at death. (See Bonhoffer,

i, p. 30.)
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CHAPTER IV

1. This passage shows that at this time Epirus was under

a separate governor, a Procurator of equestrian rank.-

2. Reading ov TOVTO eljTelv with no mark of interrogation.

CHAPTER V
1. evdfvrjfTzrai, Elter's conjecture for SvvycreTni.

2. That is, the ideal of Socrates, peace of mind.

CHAPTER VI

i. KOLVOS VOLS is the perception common to man, by which,

unless his nature is perverted, he can see certain elementary

moral notions. Cf. Bonhoffer, i, pp. 121, 224.

CHAPTER VII

1.
*

Commissioner
', fttopdarrjs. Such special commissioners,

sent to set in order the affairs of the
'

free cities
',

date from

Trajan's reign. We do not know who this commissioner was.

2. Maximus. Schw. identifies this man with L. Appius
Maximus Norbanus, who commanded in a Parthian expedi-

tion in Trajan's reign and died in the East. May it not refer

to Pliny's friend who was
'

corrector
'

of the free cities of

Achaea ? Plin. Ep. viii. 24.

3. SrouKaz/. Elter conjectures tduBrap, but this misses

Epictetus' hit at his own school. The Stoics are as incon-

sistent as the rest.

4. yvfj.va(riap)(ia in earlier Greek means the duty of pro-

viding for the Lampadephoria and similar performances.

Here it seems to refer to management of the Gymnasia.

5. For this threefold division of
'

appropriate acts
'

see

Bonhoffer, ii, p. 205. The classification is obscure and not very
relevant here. The division appears to imply a distinction
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between actions concerned with outward existence (the first

and second class) and those concerned with man's higher

life (the third class). The former have only a relative, the

latter an absolute, value (irpar]yovij.va).

6. Symphorus and Numenius are not known : they were

probably freedmen who had risen to high position.

CHAPTER VIII

i. KttTaXj/TTTtKj} qbanraoria,
'

apprehensive
'

or convincing

impression, though rarely used by Epictetus, is a technical

term of the Stoics for an overmastering impression which con-

vinces those to whom it comes of its truth. It is, as Bonhofxer

says, not so much the criterion of truth (for this in the last

resort is aiardrjo-is or \6yos) but the symptom by which the sub-

ject recognizes the presence of truth. Bonh. i, p. 730. It is

not clear whether the adjective means *

that lays hold of the

mind
',

or
'
that gets a grasp on reality

'

(Bevan, p. 19).

CHAPTER IX
1. 'Patron', TrpooTa-njs. Every municipal town in Italy

and the provinces had one or more 'patrons ',
who were sup-

posed to represent them in Rome, but the relation was often

purely honorary. Later in the chapter Epictetus uses the

Roman word Trdrpcoi/.

2. i. e. you have come to me to buy ready-made judgments,

as if they were goods from a tradesman, instead of coming
for live inspiration.

3. 'murrhine vessels'. These were vases of valuable material

and varied markings, but whether of natural stone or of glass

is uncertain. See Stuart Jones, Companion to Roman History,

p. 442.
CHAPTER X

i. The text as it stands is corrupt. The translation is from

the reading : TTOV TTOT' aneXOoira TOV (reo/zcmou

fjt,e
S(i. aye}

eicel irvperbs OVK
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2. The objector suggests that as a student of philosophy
he is above these petty considerations. Epictetus reminds

him of the purpose of philosophy.

CHAPTER XII

1. (poivtKa icrrdvai.
*

Setting-up a palm-tree
'

seems to be

mentioned as an acrobatic feat.

2.
'

embracing statues '. Cf. Diog. Laert. vi. 23. This was

one of Diogenes' forms of self-discipline in winter.

3. See Introd., p. 32.

4. The tent and the pestle and mortar are the furniture

of
'

the simple life '.

CHAPTER XIII

1.
'

Conflagration '. See Introd., p. 18.

2. Trajan after his conquest of Dacia.

3. God. Gf. i. 25, note 3.

4. The rivers of Hades.

5. The connexion with the preceding sections is obscure.

The general sense is that a beginner in philosophy must not

behave as though he were a past-master.

6. Cf. Introd., p. 32.

7. <\6-y/itt probably, as Elter suggests, refers to r<S (pOio-iKm,
*
the consumptive '. It is the drivel of the sickly novice in

philosophy.

CHAPTER XIV

1. Reading T>V avSpatira^v^ with Elter, for rot? ai

2. irporjyovjjievms Trparrerai,
'

are of commanding importance '.

7rpoT]yovp,(vos here, as in i. 20. 14 and elsewhere, is used of

things or actions of primary importance as opposed to what is

opportunist and accidental.
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CHAPTER XV
:

i. The first part of this chapter is repeated with slight

variations in chapter xxix of the Manual.

2. irapopvcra-ea-dai is probably a technical term of the arena :

cf . Diog.Laert. vi. 2, (Diogenes) e'Aeye re Trepl fj.ev rov rrapopvTTftv

Koi \a.KTieiv dya)vie<r0ai rovs dv9pa>7rovs, Trepl 8e Ka\OKcrya6ias

fj.r)8eva. Liddell and Scott explain it of
'

digging against

one another by way of training ',
but this does not suit

fit r< dyatvi. The precise meaning is uncertain, possibly
*

get hacked '

(cf. our colloquial use of the word '

dig
'

in
'

a dig in the ribs
'),

or
'

get covered with dust '.

3. Flogging would be a punishment for fouling or any
other breach of the rules.

4. i. e. such a conclusion demands serious, systematic study.

CHAPTER XIX

i. 6 IdioiTrjs is the layman, who has had no philosophic train-

ing and is therefore unskilled in the art of living.

CHAPTER XX
1. Perhaps a reference to Epictetus himself.

2. Menoeceus gave his life to save Thebes.

3. The sarcastic answer of an opponent.

4. The connexion is not quite clear.
* The Lesbian

',
as

Upton suggests, may be a slave or a scoffer
; Epictetus, by

way of reproof to those who quarrel with the first person they

meet, wishes good luck to his slave for reminding him of his

ignorance.

CHAPTER XXII

i. Nowhere else does Epictetus so completely adopt the

Cynic name as in this chapter. The Cynic whom he describes

546-24 n R
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is the ideal Stoic teacher, who is distinguished from the

ordinary Stoic by a more austere and isolated life. See

Introd., p. 36.

2. 'Pitch-plaster', used to get a smooth skin.

3. opegtvapai. Cf. Introd., p. 32. .

4. efjmeo-r). Schw. translates
'

is deceived '.
('

let in
'

perhaps gives the metaphor.)

5. Karda-KOTros,
'

spy
'

or
'

scout '. The philosopher is sent

into the world to spy out the land, and discover what forces

in the world are good and what are evil.
; . .

6. Omitting the inverted commas before ova. and after

%a)v. To a Stoic a
'

miserable king
'

is a contradiction, for

the wise man is the only king.

7. Reading eicreXtfoyra for e

8. Omitting on Karrjjopel.

9. 'authority'. See i. 9, note 2. Abbott, The Son o

3143 : 'The Cynic is a natural king; he goes about like a

Hercules destroying noxious beasts, and like Aesculapius

healing diseases Warrior and Physician in one. In both

these capacities he receives from God authority over men,
and men recognize it in him, because they perceive him to

be their benefactor and deliverer.'

CHAPTER XXIII

1. The notion is partly of a man 'returning to himself,

partly of turning his attention to his true self.

2. The words are ironical.

3. The words
'

I have often . . . arguments
'

are from the

beginning of Xenophon's Memorabilia. The point is that

the discourses of Socrates are treated as matters of language
and style, without regard for their substance.

4. Rich Romans lent their houses for lectures and reci-

tations.
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5. i. e. a big gallery or theatre.

6. i. e. that there is a spiritual relation between them. As

God has need of the world (to exhibit his reason), so the true

teacher has something to give, which his hearers cannot do

without, just as he cannot do without them.

CHAPTER XXIV

1. The places where you now are.

2. Probably refers to the story that Nicocreon ordered

Anaxarchus' tongue to be cut out, whereupon he bit it off

himself and spat it in Nicocreon's- face. Diog. Laert. ix. 59.

3. KapTTKTTrjs mndex or assertor, the man by the touch of

whose wand the slave became free, if his master made no

counter-claim. The word is used again in iv. i and iv. 7.

For Epictetus' references to manumission cf. ii. i, note 3.

4. Sia^uo-is-, here and later in the chapter, of pleasure as

something diffused or expansive (opp. to o-wroAq).

5. i. e.
'

take my life'.

6. Diog. Laert. ii. 3. 13, a saying attributed to "Solon,

Anaxagoras, and Xenophon.

7. Reading o7r<piKlots, Coraes.. The Latin words Caesariani,

ordinatio, officia in this chapter are
'

lifted
'
into Greek from

Latin. The Greek of Epictetus, like that of the New Testa-

ment, was not classical Greek, but the popular speech (Koivrf)

of the Hellenistic world. Cf. Hahn, Rom und Romanismus

im griechisch-rdmischen Osten, p. 256; Douglas S. Sharp,

Epictetus and the New Testament.

CHAPTER XXVI

. .i. Manes, a slave's name. Epictetus uses the name and

not the word '

slave
'
because he does not wish to suggest

a slave's spirit.

R 2
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BOOK IV

CHAPTER I

1. Inserting airofJiaBav before OVTOS and making the sen-

tence a question (C. Schenkl).

2. ri <pdyrj, Coraes, instead of TTOL ffrdyy.

3. The gold ring given to a freedman would open to him

an official career as a knight.

4. Three campaigns are a qualification for office.

5.
'

Caesar's friend
',

a technical phrase for one who is

received at Court.

6. dvd\yr)TO$) Upton, for ava\ydr]s.

7. irj must be inserted.

8. The privilege of a consul.

9. opfjLT},

'

impulse ', commonly used of the first step in

a particular action, is here applied to the will in general.

10. 6pp.as, the will of God in its various manifestations.

n. i.e. God; cf. i. 25, note 3.

12. Omit KaL

13. Diog. Laert. vi. 2. 29. Menippus in
' The Sale of

Diogenes
'

says that when he was taken prisoner and sold

he was asked what he could do. He answered,
'

Rule men
',.

and to the auctioneer he said,
' Does any one wish to buy

himself a master ?
'

14. These words, as Schenkl says, seem necessary for the

sense.

15. Reading 8ov\ov, r\v SOKJ? ;

1 6. ovv, Schw., for owe.

17. Wolf, ri ovv <rKe7TTT], ovxi
'

(TK^ai KOI /3e/3oyXeu<rai ;

1 8. Tavra . . . eiceiva. seem to refer to the things mentioned

above as indifferent and evil respectively.

19. evboOcv 'within', probably means 'in his heart'.

Epictetus is describing the spurious philosopher, whose
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wisdom is only of the lecture-room, and whose real judgements
'

trained by actions
'

are revealed by his base conduct in the

world. See note 3 on ea-tadevj i. 18.

20. vTrep eKeivrjs, Schw.

21. The meaning seems to be that by their bad example in

clinging to life they would demoralize those whom they were

trying to help.

22. Insert e before rrjs d\r)8ivrj$.

CHAPTER III

1. i. e. anything external.

2. Reading cmorvyxavav with Reiske.

3. Famous lawyers of the first century A. D.

CHAPTER IV

1. araXaiTTtopos, Schw.

2. The connexion of this sentence with the preceding is

not clear. I have tried to make sense by dividing it between

the student who asks what is the good of attending to one's

conduct, and Epictetus who answers that God has helped

him to escape from error, and his pupil may escape in the

same way.

3.
'

Apprehensive impressions '. See Introd., p. 28, and

note on iii. 8.

4. opcgiv apat. See Introd., p. 32.

CHAPTER V
i. Cf. iii. 12, note 2.

CHAPTER VI

1. Omitting TOVTCHV.

2. Quoted from verses attributed to Pythagoras : cf.

iii. 10.
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CHAPTER VII

1. KapTTHTTriv e^o). Cf. iii. 24, note 3.

2. These words are not in .the text, but something of the

kind seems required for the sense.

CHAPTER VIII

1. Omitting ov.

2. fnca/K/za, a pit made for wrestlers or jumpers.

CHAPTER X
.- p

1. Cl. 111. 2.

2. The 12 fasces (bundles of rods with axes) were the mark
of a consul.

3. Cf. iv. 6. This seems to be the meaning of the proverb

epyov epyo* ov Koivavei.

4. ov Kcnrvifa.

CHAPTER XIII

1. (pvpto Kal (pvpopai. This phrase, used also in ii. 12. 13,

seems to be a colloquial expression for
'

making a muddle '.

2. i. e. the position of having given away my secret.

NOTES ON THE FRAGMENTS

Preliminary Note. Most of these fragments come from

two selections from Greek writers, made by Stobaeus, John of

Stobi in Macedonia (sixth century A. D.). Those marked Eel.

are from his 'EfcXoyai (frvcrtKal diaXeKTiKal Kal fjdiKal and those

marked Flor. from his *Av0o\6ytov (Florilegium). Frs. 9
and 10 are from the Nodes Atticae of Aulus Genius, a Latin

grammarian of the second century A. D.
; 26, ^7, 28 from the

Meditations (Ta els eavrov) of the Emperor Marcus Aurelius

Antoninus
;

10 a from, the Against the Heathen (Adversus
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Gerties) of Arnobius, an African Latin writer (circ. A.D. 300) ;

36 from Antpnius . Melissa ('The Bee'), a Greek monk of

uncertain date. The reference to Musonius Rufus in the

headings of 4-8 is not clear; the natural meaning would be

that they are sayings of Rufus, incorporated by Epictetus
in his discourses on Friendship.

. . i. Schenkl prints this as a. question, but that does not

suit the context.

2. 6 Kotr/jioff, the ordered universe, which is sometimes

identified with its Creator, God.
.

3. Memorabilia^ a.Tropvrjp.ovevp.aTa. We hear of this work

only from these headings in Stobaeus. Like the Memora-

bilia of Socrates by Xenophon it was probably a record

of the philosopher's sayings, distinct from those compiled

by Arrian.

4. Attributed by Stobaeus to Agrippinus, but by Gaisford

to Epictetus ;
cf. Discourses, i. 18. Schenkl is doubtful.

5. The end of the fragment implies that Epictetus has

spoken both of the young man who is loth to die and of the

old man who wishes to die and be at rest, but afterwards

changes his mind.

6.
'

with qualification
'

: that is, must be subject to cir-

cumstances.

7. Cf. Introd., p. 32.

NOTES ON THE MANUAL

The word ey^etpiSioz/ is an adjective, meaning
'

in

the hand '

or
'

ready to hand '. With j3i/3Xi'oi/ (book) it

means a handy book or hand-book, with i(f)o? (sword)

a handy sword, or dagger. Epictetus in the Discourses often

speaks of the principles which his disciples s'hould have
*

ready
to their hand' (Trpd^etpa), and it was natural that Arrian,

after putting together his notes of his master's discourses,
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should attempt to embody his teaching in more compendious
form in this Manual. So far as we know it is Arrian's selection.

1. ou Set fterpiW K.K.ivrjfji,evov, KrX.

2. See Introd., p. 32. Here, as in the Manual generally,

it is the beginner who is chiefly addressed.

3. co-adev,
'

within '. Your inner being is to remain

serene both in your own trouble and in that of your friend.

See note 3 on i. 18.

4. ra Kafyyovfjieva,
* what comes first

',
used here and in

iii. 15, of which this chapter is largely a repetition.

5.
'

risk getting hacked ', TrapopvcrtreaOai. Cf. iii. 15, note 2.

6. Ta KadrjKovTa. Cf. note 2 on i. 7.

7. Aelian, Far. Hist., tells how three men sent to Delphi

had an encounter with robbers. One ran away, another

accidentally killed the third in trying to defend him. The

Oracle would have nothing to say to the runaway, and absolved

the homicide.

8. iSiomKas-, i. e. of the Idi&Trjs, the man who has no know-

ledge or understanding of philosophy.

9. Kupi'a,
*
mistress

'

or
'

lady '.

10. a-vfj,7re7r\yfjLvovj a composite judgement in which the

parts are connected by KCU. Zeller, Stoics, pp. 107, 108.

11. KaraX^Trrtfcat ^avratriai. See Introd., p. 28, and note

on iii. 8.

12. Cf. note 2 on iii. 12.

13. See Introd., p. 32.
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73. 16-23. Plato, Apology 29 c, 28 E.
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115.10. Author unknown.

12. Sophocles, Oedipus Tyrannus 1391.

123. 7. Plato, Apology 38 A.
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144. 6. Author unknown.

12. Plato, Phaedo 77 E.

148. 24. Xenophon, Apologia Socratis 2, 3.

156. 5. Plato, Apology 270.

167. 27. Homer, Iliad i. 526.

170. i. General Stoic doctrine : cf. Diogenes Laertius

vii. 101.

179. 19. Plato, Gorges 474 A.

181. 4. Hesiod, Theogony 82.

184. 26. Homer, Iliad xiii. 281.

198. 18. Euripides, Pboenissae 368.

...
208. 29. Plato, Laws 8543.
210. 13. Hesiod, Works and Days 413.

212. 25. Homer, Odyssey ,.ix. 39.

227. 30. . Euripides,- Alcestis 691.

228. 13. Euripides, Phoenissae 621.
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238. 13. Cleanthes.

242. 28. Homer, Iliad, ii. 25.

II. 6. 13. Plato, Apology 29 c.

9. 21. Homer, Odyssey i. 37.

12. 6. Plato, Alcibiades i. 131 D.

23. 9. Musonius Rufus.

34. 14. Pythagoras.

37. 20. Homer, Odyssey xiv. 56.

64. 19. Homer, Iliad x. 15, 91, 94, 95.

71. 6. Homer, Iliad ii. 25.

72. 19. Homer, Iliad xxii. 69.

74. 7, 9. Homer, //i'aJ ii. 24, 25.

76. 21. Homer, Iliad vi. 492.

81. 20. Plato, Apology 170.
86. 3. Homer, Odyssey i. 3.

7. Homer, Odyssey xvii. 487.

108.22. Plato, Apology 41 D.

109. 15. Homer, Odyssey vi. 130.

113.15. Menander's 'Hated'.

133. 3 and 150. 14. Cleanthes.

J39- 5- Plato, Crito 54 A.

158. 18. Author unknown.

164. 12. Pythagoras.

178. 6. Homer, Odyssey xi. 529.

187. 2. Homer, 7/*Vz^ xxiv. 5.

21. Homer, 7/zW xix. 321.

191. 2. Aristophanes, Clouds 103.

238.1-4. Cleanthes.
.

.

5. Euripides.

6. Plato, Cmo 43 D.

7. Plato, Apology 30 c.
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; 1

i I

ACADEMIA (IV. 4), a gymnasium in the north-west of Athens,
where Plato taught. The ' Academics

'

(I. 27, II. 20)

combated by Epictetus are those of the Middle and New

Academy (third century B. c.). They maintained that no

certainty is to be found. They are therefore coupled
with the Sceptics, who followed Pyrrho.

ACHILLES (I. n, 22, 28
;

II. 23 5
III. 23),. son of Peleus, hero

of the Iliad.

ADMETUS' FATHER (II. 22, III. 20), a typical instance of

desire for long life, familiar from the Alcestis of Euripides.

ADONIS, garden of (IV. 8), plants grown in a pot for the

festival of Adonis : used of transitory things.

AGRIPPINUS, PACONIUS (I. i, I. 2), a famous Stoic, for

two years proconsul of Crete under Claudius. Cf. Tac.

Ann. xvi. 28. ,

ALCIBIADES (III. i), the Athenian statesman, pupil and

friend of Socrates.

ALEXANDER THE GREAT (II. 22) the passionate lover of

Hephaestion ; (II. 13) contrasted with Diogenes j (III. 24)

a type of absolute rule.

AMPHIARAUS (II. 22), legendary king of Argos, persuaded by
his wife Eriphyle, who had been bribed with a necklace by

Polynices, to take part in the expedition against Thebes,

though he foresaw that it meant his death.

ANTIGONUS GONATAS (II. 13), King, of Macedonia (lived about

. 320-240 B. c.) and friend and admirer of Zeno, the founder

of the Stoic School. (See Tarn, Antigonus Gonatas, pp. 31-5.)

ANTILOCHUS (IV. 10}, legendary son of Nestor, mentioned as

a friend of Achilles.
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ANTIPATER (II. 17, III. 2), of Tarsus, a Stoic, who taught

Panaetius, the friend of the Scipi'os (circ. I^Q B. c.).

ANTISTHENES (I. 17, II. 17, III. 22), founder of the Cynic
School (about 426-356 B. c.).

ANYTUS and MELETUS (II. 2, III. 23), two of the accusers of

Socrates in the trial which ended in his condemnation and

death 399 B. c.

APOLLONIUS (III. 12), Pythagorean philosopher of Tyana in

Cappadocia (see Philostratus' Life of Apollonius, translated

by J. S. Phillimore, Oxford Translations).

APRULLA (IV. i. 146), apparently the name of a rich woman,
to whom some legacy-hunter is enslaved.

ARCHEDEMUS (II. 4, 17 ;
III. 2, 21), a Stoic of Tarsus, coupled

with Antipater by Cicero and Epictetus.

ARCHIDAMUS III (IV. i), king of Sparta, 361-338 B.C.

ARGUS (III. 22), the legendary hundred-eyed guardian of lo.

ARICIA (I. i), a country town on the Appian road, about

20 miles south of Rome, on the skirts of the Alban hills.

ARISTIDES (IV. 9), of Miletus, supposed author of licentious
'

Milesian tales
'

of the Alexandrian period.

ASCLEPIUS (=Aesculapius) (II. 22, IV. 8), the god of healing.

According to one account Alexander, on the death of

Hephaestion, ordered the shrine of Asclepius at Ecbatana

to be destroyed. Arrian, Exp. Alex. vii. 14.'

ATHENS (I. 25, II. 16, III. 24, IV. 4), mentioned as the city

a philosopher would wish to live in. .

AUTOMEDON (IV. 10), charioteer of Achilles.

BATO (I. 2), probably the name of a famous trainer, who lived

into the reign of Marcus Aurelius.

CALLICLES (IV. 5), a character in Plato's Gorgias^ who advo-

cates the free life of uncontrolled passions.

CASSIOPE (III. 7), a port in Epirus.

CASSIUS (IV. 3), C. Cassius Longinus, a great jurist in the

first century A.T., the founder of a legal school.
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CHAERONEA (III. 22), the site of a great battle in Boeotia

in which the combined Athenian and Theban forces were

defeated by Philip of Macedon in 338 B. c.

CHRYSANTAS (II. 6), a Persian, who, when about to strike his

enemy, obeyed Cyrus who suddenly ordered the retreat.
! j

CHRYSIPPUS (1. 4, &c.), the great Stoic teacher (280-207 B. c.).

See Introd., p. 16.

CLEANTHES. (I. 17), a famous Stoic (about 300-220 B. c.) whose

hymn to Zeus is still extant.

CNOSSUS (III. 9), the chief town of Crete, with a Roman

colony.

CRATES (III. 22), a Theban pupil of Diogenes the Cynic

(flor. 320 B. c.).

CRINIS (III. 2), a Stoic philosopher, who wrote on Dialectic.

CROESUS (I. 2, III. 22), king of Lydia, the typical rich

man.

CYNIC, the (III. 22), the ideal teacher.

DEMETER (II. 20), mentioned with KORE (=Persephone) and

PLUTO, as giver of corn to men.

DEMETRIUS (I. 25), a distinguished Cynic teacher, often

referred to by Seneca, his contemporary. Tacitus names

him as one of those whose discourses Thrasea had attended,

Ann. xvi. 34.

DEMOSTHENES (II. 23), the greatest Athenian orator of the

fourth century B. c.

DIODORUS (II. 19), a philosopher at Alexandria under Ptolemy

Soter, famous for his skill in dialectic.

DIOGENES (of Babylon) (II. 19), a pupil of Chrysippus and

successor of Zeno as head of the Stoic school : sent on an

embassy from Athens to Rome in 155 B. c.

DIOGENES the Cynic (I. 24, &c.) (about 412-323 B.C.), to

Epictetus one of the great heroes of the world who have

left an example for all time.

DION CHRYSOSTOM (III. 23), of Prusa in Bithynia, a con-
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temporary of Epictetus ;
his orations are good specimens

of the discourses of the Greek teachers or 'sophists
'

of that

day. (See Dill, Roman Society from Nero to Marcus.

Aurelius, bk. iii, chap. 2.)

DIRCE (II. 1 6), a famous clear-flowing river in Boeotia.

DOMITIAN (II. 7), the last of the Flavian Emperors (A. D. 81-

96), in whose reign Epictetus with other philosophers was

driven into exile.

ECBATANA (II. 1 6), the great capital of the Median kingdom. ;

described by Herodotus, i. 98.

ELEUSIS (III. 21), north-west of Athens, the home of the

great Mysteries of Demeter and Persephone.

EPAMINONDAS (III. 22), the great general and statesman, who
raised Thebes to be the leading power in Greece (379-

366 B.C.).

EPAPHRODITUS (I. i, 19, 26), freedman and secretary of Nero

and master of Epictetus.

EPICURUS (I. 20, 23, &c.), the philosopher (342-270 B. c.),

whose doctrine Epictetus combated as illogical and demoral-

. izing. For the influence of the Epicurean doctrine in

Rome see R. D. Hicks, Stoic and Epicurean.

EPIRUS (III. 4), to the north-west of Greece : under the early

Empire part of the province of Achaea
;

but Epictetus

mentions a
*
Procurator of Epirus ', which implies a separate

government.
ETEOCLES and POLYNICES (II. 22, &c.), the two legendary sons

of Oedipus, whose quarrel over the government of Thebes

led to the expedition of 'The Seven against Thebes '. .

EUPHRATES (III. 15), an eloquent Stoic contemporary of

Epictetus. See Dill, Roman Society',
iii. 2.

EURIPIDES (I. 28
;

II. 16, 17, 22; IV. 5), the tragic poet,

480-406 B. c.

EURYSTHEUS (III. 22), legendary king of Tiryns, in whose

service Heracles accomplished his labours,
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EVENUS (IV. 9), of Paros, a writer of elegiac poems (about

460-390 B. c.).

FELICIO (I. 19, IV. i), name used for the type of an

influential slave. .

FLORUS (I. 2), possibly L. Annaeus Floras, the author of an

Epitome of Roman history, who was probably a contem-

porary of Epictetus.

GALBA (III. 15), Emperor for six months after Nero's fall

(A. D. 68-9).

GALILAEANS (IV. 7), a name for Christians.

GETAE (III. 22), used by Epictetus as a name for the Dacian

tribes on the Danube, with whom the Romans were at

war from Domitian to Trajan.

GETAS (IV. i), a character in Menander's play 'Hated'.

GRATILLA (II. 7), a noble Roman lady, exiled by Domitian.

GYARA (II. 6, 16; III. 24), one of the smaller Cyclades, used

as a place of banishment under the Empire.

HELEN (I. 28
;

II. 19, 23), legendary wife of Menelaus, the

cause of the Trojan war.

HELLANICUS (II. 19), a Lesbian, one of the earliest Greek

historians (about 496-410 B.C.). Only fragments of his

works remain.

HELVIDIUS PRISCUS (1. 2, IV. i), son-in-law of Thrasea Paetus,
whose Stoic principles he shared : put to death by Vespasian.

HERACLES (I. 6, &c.), the hero, son of Zeus and Alcmena,

regarded by Epictetus with Socrates and Diogenes as one of

the great examples .of devoted human service*

HERACLITUS (II. 2), a friend of Epictetus.

HERACLITUS (II. 5), the great philosopher of Ephesus (fifth

century B. c.). See Burnet, Greek Philosophy (Thales to

Plato), chap. 3.

HERMES (III. i, 20), the messenger of the gods.

HIPPIAS (III. 5) ,
of Elis, one of the most famous of the sophists,

contemporary with Socrates.
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HIPPOCRATES (I. 8, II. 17), of Cos, the great physician (about

460-360 B.
c.).

ISOCRATES (III. 23), one of the ten Greek orators, a contem-

porary of Demosthenes, and master of a fluent and finished

style.

ITALICUS (III. 8), unknown.

LAIUS (III. i), the father of Oedipus in the Theban legend ;

he consulted the oracle of Delphi, who warned him that he

would kill his son if he begat one.

LATERANUS, PLAUTIUS (I. i), executed by Nero for com-

plicity in the conspiracy of Piso, A. D. 65.

LEON (IV. i), of Salamis, whom Socrates was ordered by the

Thirty Tyrants to arrest.

LYCEUM (IV. 4), a gymnasium north-east of Athens, a haunt

of Socrates.

LYCURGUS (II. 20), the Spartan lawgiver.

LYSIAS (111.23), an Attic orator of the fourth century B.C.,

famous for the charm of his plain style.

MANES (III. 26), used as a typical slave name, to avoid the

ambiguity of the word '

slave '.

MASURIUS SABINUS (IV. 3), a Roman knight and jurisconsult

under Augustus and Tiberius.

MAXIMUS (III. 7), perhaps L. Appius Maximus Norbanus,

who suppressed the rebellion of Saturninus in A. D. 88, and

afterwards went with Trajan against the Parthians and

died in Parthia.

MEDEA (II. 17), wife, who took vengeance on Jason, her

unfaithful husband, by killing their children.

MELETUS, see ANYTUS.

MENOECEUS (III. 20), son of Creon, who, according to Greek

legend, sacrified himself to save Thebes.

MILO (I. 2), the typical
'

strong man' of antiquity (sixth

century B. c.).

MYRO (III. 22), given as the name of a gladiator.
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NASO (II. 14), a hearer of Epictetus.

NERO (II. 16, &c.)j Emperor A. D. 54-68.

NICOPOLIS (I. 19), a town in Epirus, founded by Augustus in

memory of the victory of Actium. There Epictetus lived

and taught.
'

ODYSSEUS (I. 12; II. 24; III. 24, 26), the hero of Homer's

Odyssey; mentioned for his belief in God's presence, his

eloquence, his travels, and his independence.

OEDIPUS (I. 4, 24), legendary king of Thebes, the type of

tragic suffering.

OPHELLIUS (III. 22), a gladiator.

PANTHOIDES (II. 19), a Stoic, who wrote on Logic (early third

century B.C.).

PARIS (I. 28, II. 19), second son of Priam, who carried eff

Helen, and so caused the Trojan war.

PATROCLUS (I. n), the legendary friend of Achilles.

PERRHAEBIANS (III. 24), a powerful tribe of northern Greece :

to go among them means to go into wild outlandish

regions.

PHIDIAS (I. 6, II. 19), the sculptor who adorned the Parthenon

at Athens (490-432 B. c.).

PHILOSTORGUS (III. 17), an example of a rich but degraded

man.

POLEMO (III. i, IV. n), a young profligate converted to the

philosophic life by Xenocrates
;
head of the Academy, circ.

314-273 B.C.

POLUS (IV. 5), a Sicilian sophist of the fifth century B. c.
;

a character in Plato's Gorgias.

POLYNICES (II. 22), son of Oedipus. See ETEOCLES.

PROTAGORAS (III. 5), of Abdera, one of the most distinguished

sophists of the fifth century B. c., who lived for many years

in Athens.

PYRRHONISTS (I. 27), followers of Pyrrho the Sceptic (fourth

century B. c.), who denied the possibility of knowledge.
646.24 ii s
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PYTHAGORAS (IV. 6), of Samos, one of the earliest Greek

philosophers (flor. 540-510 B.C.). See Burnet, Greek

Philosophy (Thales to Plato), pp. 36-56.

QUADRATUS (III. 23). C. Ummidius Quadratus was governor
of Lusitania in A. D. 37 and of Syria circ. A.D. 50-60.

ROME, its attraction (I. 10), its dangers (I. 24, II. 12), exile

from (I. 25, II. 6), trial in (III. 9), physicians in (III. 23),

spies in (IV. 13).

RUFUS, C. MUSONIUS (I. i), an Etruscan knight who lectured

on Stoicism and was one of the teachers of Epictetus.

Cf. Tac. Hist. iii. 81, and C. Musonii Rufi Reliquiae, ed.

O. Hense (Teubner). Cf. vol. ii, p. 82.

SARDANAPALUS (III. 22), king of Nineveh, a typical tyrant.

SAiRPEDON (I. 27), a legendary Lycian prince, ally of the

Trojans. See Horn. 77. xii. 310-28.

SATURNALIA (I. 25, 29; IV. i), festival of Saturn, December 17

and following days ;
one feature of it was that slaves were

waited on by their masters.

SOPHRON (III. 4), an actor.

STOICS (II. 19, III. 24), see Introduction.

SURA (III. 17), possibly the Palfurius Sura of Juv. iv. 53, an

orator said to have been expelled from the Senate by

Vespasian: afterwards an informer (delator) under Domitian ;

he was condemned on Domitian's death.

SUSA (II. 1 6), capital of Elam, a favourite residence of the

Persian kings. (O. T.
' Shushan the palace

'
: modern

SHUSTER.)

THEOPOMPUS (II. 17), historian and rhetorician, circ. 380-305

B. C.

THERMOPYLAE (II. 20, III. 23), the pass between Thessaly

and Locris, defended against Xerxes by Leonidas and three

hundred Lacedaemonians in 480 B. c.

THERSITES (II. 23, IV. 2), the type of ugliness and insolence

in the Iliad.
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THESEUS (II. 16), the legendary hero of Attica, who

cleared the land of robbers, among the-m Sciron and

Procrustes.

THRASEA PAETUS (I. i), a senator and Stoic put to death in

A. D. 66 under Nero,
'
the noblest and the wisest of the Stoic

opposition
'

(Dill).

THRASONIDES (IV. i), a character in Menander's play
' Hated '.

THRASYMACHUS (IV. 5), the famous sophist of Chalcedon,

often mentioned by Plato.

TRAJAN (iv. 5), Emperor A. D. 98-117.

TRIPTOLEMUS (I. 4), the legendary founder of agriculture and

civilized life.

VESPASIAN (I. 2), Emperor A. D. 70-79.

XENOCRATES (IV. 1 1), of Chalcedon, a Platonist and for twenty-
five years head of the Academy (396-314 B. c.).

XENOPHON (I. 17, &c.), an Athenian, a pupil of Socrates, of

whose life and teaching he gave an account in his Memora-

bilia (about 440-350 B. c.).

ZENO (I. 17, 20
;

II. 13 ; III. 21
;

IV. 8, 9 ;
Man. 33), of

Citium in Cyprus, the founder of Stoicism.
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The numbers refer to volumes and pages. Where the

number of the volume is not given it is that of the preceding
reference.

Admiration, desire for, i. 108.

Adultery, i. 98, 152.

Affection, family, i. 76 foil.
;

limits of, ii. 96.

Anger, two kinds of, ii. 207.
Another = God, i. 118 (note),

ii. 15, 128.

Anxiety, i. 182 foil.

Appropriate acts (Ka6ftKovTa),
ii. 27, 226. In trod. 33.

Assent, i. 126
;

ii. 40, 211.

Attachment to places, ii. 95,

150.

Attention, ii. 193 foil.

Authority, i. 116, 132; ii.

170-1 ;
of the Cynic, 75.

Babbling, ii. 198.

Bazaar, the, of life, i. 190.

Beauty, the fulfilment of

one's nature, ii. 3.

Body, a beast of burden, ii.

123 ;
needs care, 190 ; body

and mind, i. 52; ii. 66,
211.

Books and life, i. 122, 205.

Caesar's court, i. 161
; fortune,

ii. 112; friends, 116.

Character, to be true to one's,

\- 47-

Children, i. 135 ;
ii. 43, 169.

Citadel, the inner and the

outer, ii. 125.

City, the great, ii. 61, 89;
the small, 157. Introd.

35-.
Cleanliness, inward and out-

ward, ii. 1 88 foil.

Community, the, its claims

on all, i. 103.

Conceit (oirjcris)^ i. 201
;

ii. 45.

Confidence, based on skill,

i. 1 86; confidence and

caution, 142 foil.

Conflict, i. 109.

Consideration, need for, ii.

46 foil.

Constancy, i. 131 foil.

Contention, ii. 152 foil.

Contentment, i. 82 foil.

Conversation, ii. 229, 230.

Craftsman, the, in nature,
i- 59-

Crisis, the, shows the value

of study, i. 135 ;
what it

demands, 140, 147.

Cynic, the, the ideal teacher,
ii. 60 foil., 177.

Death, i. 124, 144, 160, 168 j

ii. 109, 184.

Departments of study (TOTTOI),

ii. 10.
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Destiny, i. 238 ;
ii. 74, 133,

^238.
Difficulties try men, i. 113.

Diffidence, ii. 45.

Discontent, i. 85 ;
ii. 202.

Discussion, its true nature,

Display to be shunned, ii.

45> 77-.
Diviners, i. 162.

Doctrine and life, i. 170, 212,

214.

Door, the open, i. 73, 115,
1 1 8, 1455 ii. 30.

Educated, the

vos\ and the uneducated

(ifiieoTT/?), i. 138.
Education (see also Teacher),

i. 48, 109, 204.
Enfranchisement not free-

dom, ii. 115.

Equality of character, ii. 198.

Error, i. 98, 244 ;
ii. 196.

Evil means loss, i. 173.

Examples, great (Socrates
and others), i. 209 ;

ii. 93,

109, 136-8.

Expression and eloquence, i.

232 foil.

Facing both ways, ii. 141.
Faculties maintained by exer-

cise, i. 169.

Fear, i. 116, 183 ;
ii. 165.

Festival, life a, ii. 128.

Flattery, ii. 93.

Flesh, the, ii. 24 foil.

Forlorn, ii. 40 foil.

Freedom, i. 83; ii. 94, in,
118, 130, 164, 168.

Friendship, i. 226 foil.
;

limits of, ii. 69.

Game, how to play the, i.

Games (public), i. 61
;

ii. 46,

92, 229.

Genius, man's guardian, i. 89.

Given, what is, i. 46.

Gladiators, i. 136.

God, the Father of men, i. 52,

7j 73? 87? beholds all,

88
; worthy of praise, 93.

God's will, ii. 127, 147, 184.

Good, conception of, i. 202
;

nature of, i. 164 ;
ii. 66

;

from outward things, 54 ;

in the region of the will,
i. in, 131 ;

ii. 14.

Governing Principle (qye/io-

VIKOV), i/ 106, 122, 147 ;
ii.

J9, 22, 32, 35, 151.

Greatness, i. 129.

Growth, gradual and unseen,
i. 91 ;

ii. 178.

Habit, to be conquered by
habit, i. 123 ;

confirmed by
exercise, 206

;
ii. 103.

Happiness, ii. 102.

Helmsman, the, ii. 216.

Hymn to God, i. 93.

Impressions ((jfrnirao-ieu), i.

44, 123, 127 ; apprehensive

impressions, i. 28
5

ii. 14,

29, 146. Introd. 28.

Indifferent things, i. 140,

158 foil., 213.

Introductions, i. 199, 206.

Inward and outward, i. 149.
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Judgements (Sdy/zara), im-

portance of, i. 80 foil., 97,

102, 197; ii. 13, 34, 78,

134, 155 foil., 215 ;
stub-

bornness in, i. 191.

Law of life, the, i. 120 foil.

Lecture-room, the, i. 224 ;
ii.

19, 56, 100, 134.
Letters of introduction, i.

73-4, 151-
'

Liar ', the, argument, i. 205,

208, 225.

Life, a spectacle, i.
.

61
;

a

soldier's service, ii. 88
;

a

festival, 128; a prepara-

tion, i. 148 \
a banquet, ii.

2185 aplay, 219; a bazaar,
i. 190.

Listening requires skill,i.24o.

Logical studies, value of, i.

64 foil., 94 foil.
;
for whom

suited, ii. ii.

Loss and gain, ii. 108.

Lower animals, lessons from,
i. 112.

Man, takes cognizance of him-

self, i. 60
;

a portion of

God's being, 89, 1 65 ; part of

a larger whole, ii. 157, 166;
not a beast or a sheep, 171.

Manumission, i. 145.

Marriage, ii. 70; in Plato's

Republic,
Fr. 15.

'Master', the, argument, i.

210.

Masters, i. 139, 185.

Mastery, ii. 130.
Material things, wrongly

valued, i. 99, 154.

Messenger, the, within, ii. 70.

|
Moral judgements need train-

j ing, i. 122.

Mysteries, ii. 58, 128.

Names suggest conduct, i.

171.

Natural, i. 157.

Nature, harmony with, i. 61
;

to understand, 95 ;
God's

will, 45 ;
the will of Nature,

ii. 223.

Obedience, limits of, i. 117;
obedience to God, ii. 98,
100.

Obstinacy, a sign of weakness,
i. 193.

Office wrongly valued, i. 104.

Officials, Roman, ii. 17, 23 ;

local, 8.

Official career, ii. 185.
One's own and not one's own,

i. 99, 129 ;
ii. 84, 124, 143,

213.

Oracles, ii. 228.

Outside, the, no test, ii. 173.

Pancration, ii. 4
Passion, i. 208

; tyranny of,

ii. 112.

Patron of Cnossus, ii. 30.

Peace of mind, i. 114 (Dio-

genes), 1 20 (Socrates), 145 ;

ii. 42, 116, 145.

Pentathlon, ii. 4, 77.

Philosopher, the, depends on

himself, i. 71 ; may learn

from worldlings, 75 5
must

assert man's freedom, 97;
trains men, 123 ; profes-
sion of, 1 68

;
differs from

the layman, 138 ;
ii. 53 ;
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how to be a, 220
;
a hard

task, 225 ;
should act on

his principles, 234 ;
sham

philosophers, 175.

Philosophy, what it professes,
i. 90 ; beginning of, 175 ;

a slow process, 187 ;
needs

care, ii. 47; philosophy
and principles, 106.

Piety, ii. 226.

Pity, ii. 158.

Pleasure, ii. 208.

Power, responsibility and, i.

86: things in our, ii. 213.

Practice, value of, i. 101, 194.

Primary conceptions, i. 108

foil.
;
how to apply, 201.

Progress, i. 53 foil., 174 ;
ii.

22, 217-18, 235.

Providence, i. 59, 92-3 ;
ii.

5-
Purple, the purple thread, i.

49 5
" 7-

Rank, ii. 45.

Reading no substitute for

character, i. 55.

Reason, i. 43 5
man's '

good ',

86
;

takes cognizance of

itself, 105.
Relations (o^ams), ii. 15.
Rhetorical arguments, their

danger, i. 68 '
foil.

;
their

value secondary, 70.

School, life a, i. 62.

Self-advancement, i. 74 foil.

Self-control, i. 87.

Self-respect, ii. 180-1, 222.

Self-sufficiency, ii. 41.
Shows and spectacles, i. 48.

Signal, the, to retire, ii. 42,

99, 108.

Simple life, ii. 107, 234.

Slavery, ii. 112, 135.

Sorrow, ii. 87, 135.
Social life, rules for,ii. 229 foil.

Society, influence of, ii. 48.

Standards, i. 48 ; necessary,

78 ;
and freedom, 84 ;

in

conduct, 130 ;
found by

philosophy, 177; of Na-

ture, 219.

Strength of mind, false, i. 58.

Student, the, ii. 35.

Study, necessity of, i. 82,

107; ii. 32, 107; true

and false, i. J2i
;

its limits,

125 ;
relation of study to

life, 196; ii. 35, 57, 146,

236.

Suicide, warning against

hasty, i. 72 ;
allowed (the

open door), 115 ; (God's

signal), ii. 99.
Sun and stars, i. 198.

Superiority, ii. 45, 233.

Sympathy, ii. 219.

Teacher and pupil, deadness
f

j
i- 73 5

influence each

other, 76, 216, 241 ;
the

true spirit of the teacher,

223 ;
his duty, ii. 5 ;

his

attraction, 81
;

a bene-

factor, i. 57 ;
must be

trained, ii. 57; the Ideal

Teacher, ii. 60.

Theatre, excitement in, ii. 17.

Things (jrpdyp.aTa)) tyranny
of, ii. 119.

Tragedy, due to false values,

i. 56, 130.
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Training, 1.47; 11.38 foil., 209.

Traveller, the, in life, ii.

126.

Troubles, their origin, i.

124.

Truth, ii. 212.

Tyrants, have limited power,
i. 100 foil., 131 ; tragic

figures, 115; within us, ii.

125.

Uneducated, the, ii. 53.

Unhappiness, men's fault, ii.

84. /

Universe, the, composition of,

ii. 201
; Conflagration of,

ii. 41; all things obey, 202;

the process of, 203 ; full of

friends, 85.

Values, true, ii. 140, 142, 162.

Wand, the, of Hermes, ii. 55.

War, origin of, i. 229.

Will, training of the, i. 47;
ii. 30, 127 ;

not to be sold

cheap, i. 51.
Witness to God, i. 137 ;

ii.

101.

World, the tumult of the, ii.

148-9.

Zeus sees all, ii. 37.
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